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Author’s Note 


This short exposition of the principles and practice of yoga, com¬ 
piled from the teachings of many of its living exponents and from 
published and unpublished Sanskrit sources, is fully authentic in its 
account of the aims, methods, and different forms of yoga. It 
explains the technical processes by which, according to the doc¬ 
trines of yoga, the subconscious may be brought under control, the 
senses overpassed, and modes of perception obtained which lead to 
remarkable achievements both spiritual and intellectual. The book 
will interest not only the mystic and student of the occult but also 
the doctor, the psychiatrist, and the anthropologist. 

Much of the information in this book is given in mandatory terms, 
but the majority of the exercises described are not for the amateur. 
In some cases their practice will be harmful, even dangerous, if 
attempted without the guidance of a qualified teacher. This warning 
must be emphasized. 

The small numerals which follow the many quotations from 
Hindu scriptures refer to the original Sanskrit texts, which are 
reproduced in Appendix E. 

The author was born in Paris and lived in India for over twenty 
years, devoting himself to the study of ancient Indian culture and 
becoming a leading European authority on Eastern philosophy, 
religion, and music, on which he has written several books. 

To all the yogis whose teachings and writings have been here 
condensed, he offers his humble respect. 


—Alain Danielou 



Introduction 


Yoga and the Age of Conflicts 

According to the ancient cosmological theory of Shaivite Samkhy a, 
of which yoga is the experimental method, there is no aspect of the 
Universe that is really separate from the rest which cannot be taken 
as the point of departure to discover the All. Any form in the animate 
or inanimate world can be the door through which we can be 
released from the world of appearances, and any mode of action or 
inaction can be the means of spiritual experience. Yoga aids us in 
finding the least guarded points in our imprisoning envelope, the 
levels at which contacts with other worlds can be most easily made, 
and the most rapid methods for attaining freedom. Only when 
realization of the universality of contact with the supernatural has 
permeated our being, only when we have freed ourselves from all 
narrow-mindedness, from our superstitions, beliefs, social, and 
moral ties—seeking to recover their original purpose, from the 
point of view not of blind faith but of luminous knowledge—can we 
fruitfully approach those practical methods that facilitate the dis¬ 
covery of the Invisible but do not admit of error, hesitation, or 
useless senses of decency or prejudice. 

The progress that can be made by yoga methods on the way to 
discovering the nature of the world and of beings is so astounding 
that the slightest false start, the least tie binding the apprentice to the 
earth, puts him in danger of falling. For this reason, it is unwise to 
practice yoga methods without the guidance of a qualified teacher. 
It is not the practice of yoga that is difficult, but the preparation 
needed before starting on this great adventure. 
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The apprentice’s preparation for clearing the space that separates 
him from the world of gods and spirits is as scrupulous as that 
required for organizing a trip to the North Pole. He must train 
himself mentally and physically and must forget nothing, since this 
journey is difficult and necessitates the total abandoning of the 
familiar world before making the jump towards an unknown uni¬ 
verse, which is not the universe of life, but of eternity. We inevitably 
perceive the outer world through the intermediary of the senses, 
which are narrow portholes allowing us a fragmentary and de¬ 
formed glimpse of the reality outside. Even if the great cosmos is 
reluctant to reveal its secrets, however, there is another cosmos 
within us, from which we are not separated by the same barriers. If 
we wish to try to understand the secret nature of things, we must 
seek it within ourselves, where the limitations of the senses do not 
interpose between our consciousness and our perceptions. It is by 
studying the microcosm that we can understand the macrocosm; it 
is through our own impermanent being that we can reach the 
Universal Being. It is in the cavern of our heart that we can realize 
the immensity of spaces, and by controlling our own vital rhythms 
we can escape the power of time. By reaching the source of life, we 
can escape the power of death. By exploring the unknown spheres 
within ourselves, we can visit the celestial and infernal worlds. 

The yoga method explains procedures and techniques for explor¬ 
ing ourselves and for controlling the mechanical process of life 
functions, through which we can even dominate the forces of 
Nature, acquire magical powers, and enter into contact with celes¬ 
tial beings and various aspects of the transcendental world. Of these 
techniques, some are more or less easy, others more or less danger¬ 
ous. Some are more appropriate to certain people; in certain peri¬ 
ods; in certain countries; to certain races, ethnic, or social groups, 
to certain temperaments and ages of life. The most widespread are 
those whose teaching is more easily accessible, but these are not 
necessarily the most efficacious. Some yoga techniques may only 
be taught with great caution and with a competent guide, since they 
can affect the whole vital equilibrium. 

The adepts of certain forms of yoga affirm that most of the 
techniques appropriate to other ages are impracticable in the age in 
which we live, in which life is too short to bring them to fulfillment. 
The methods they propose as most suitable for the modern age can 
only be taught secretly, since they sometimes contradict religious 
and ethical concepts and taboos which are inherited from past times 
but whose value few individuals are mentally free to challenge. 
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Understandably, Nature uses every means to oppose the methods 
through which man may become his own master. The closer a 
technique brings us to the magical powers of yoga, the more it is 
necessary to mistrust the obstacles and dangers that arise all around. 
Nature seeks to hold life and opposes any overstepping of its limits, 
using many tricks to deviate the methods devised to escape her and 
transforming them into new ties that allow her to keep man in her 
power. This is, in fact, the history of all religions, which, starting 
from an effort to free man from the world’s dominion, become 
fetters that bind him even more closely to it. This is why the god- 
hero Krishna says in the Bhagavad Gitd, “Renounce all laws of 
ethics and religion, and take refuge in me alone.” 

We live in a moralistic age. Many minds, little inclined to admit 
the existence of a god or of any form of survival, are nevertheless 
convinced that certain actions are in themselves good or evil, 
without quite knowing what they mean by these terms and where 
such a notion of ethical values should logically lead them. What we 
call virtues are really only techniques, which have a value only 
insofar as we are aware of their scope and seek to attain the results 
to which they lead. All forms of yoga require physical and mental 
control, but in every case there are two methods: abstinence and 
moderate use. In the current age, the second method is the one that 
is considered efficacious. Asceticism is a powerful weapon in 
overcoming obstacles, even the most important weapon in certain 
ages of the world, when the yogis conquered heaven by their 
ceaseless austerities. In our own time, however, man does not 
possess the necessary strength, and risks destroying himself before 
attaining his goal. 

Yoga is often spoken of as though it were a system of exercises, 
physical culture for the mind and body. This is true to a certain extent 
in the preliminary stages connected with Hatha yoga. Although it is 
absolutely unnecessary to utilize this training to attain the highest 
forms of realization, it is such a great aid, such a useful preparation, that 
there seems no advantage to be had in neglecting it. 

The realization of R&ja yoga, the Royal Path, which traditionally 
takes over from Hatha yoga on the road towards spiritual realization 
and supernatural powers, is in the Age of Conflicts—the Kali Yuga, 
in which we are now living—reserved to the privileged few. It 
requires a dedication, will, self-control, and readiness that seem 
almost unattainable and which are, in all cases, beyond the reach of 
most people. In our own time, therefore, it is essential to teach the 
more accessible, more rapid, and more efficacious forms. If these 
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are, at the same time, also more dangerous, it must be considered 
that we live in a difficult age and that it is even more dangerous for 
man to neglect his spiritual destiny or to waste the precious time he 
has in enterprises that will never bear fruit unless he seeks the true 
goal of human existence, however perilous the path. The more he 
penetrates into the Age of Conflicts, the more man attaches himself 
to illusory material values, from which only passion has the power 
to tear him away. Thus, by utilizing the power of eros but changing 
its object, man can manage to rise above himself by means of a kind 
of psychological artifice. Because of this concept, since the end of 
the Indian Middle Ages many theoreticians of mystic love have 
flourished, many poets expressing in the most vibrant terms of love 
their passionate attachment for the goddess or for divine incarna¬ 
tions, which are both god and man. 

Music, dance, ecstatic techniques, and rites of worship are useful 
aids to these outflowings of mystical passion and thus find their 
place among yoga techniques. One of the practices of this path of 
divine love is Mantra yoga, meaning japa, the rhythmic repetition 
of symbolic formulas called mantras, whose outer meaning is 
associated with the name of the heavenly lover, while their techni¬ 
cal significance is on another level entirely. In this case, love is used 
as an impulse in order to accomplish the magic rite. 

The mantras may be pronounced aloud or may be merely mur¬ 
mured or repeated mentally. The number of repetitions is generally 
in cycles of 108 (double the number of beads on a Catholic rosary). 
The most simple and best known of these mantras is the igneous 
mantra “Ram,” representing the power of light, the ray guiding 
introspection in exploring the mind. The magical pronunciation of 
this mantra is “Rang,” and its form is associated with that of the god- 
hero Rama, the incarnation of duty. Another mantra is “Krishna” 
(“obscurity”), which is also the name of the incarnation of love. 

The path of physical love is a different technique. In the yoga of 
divine love, the feeling of desire is transferred from a human object 
to the divine object and the act of love is utilized as a rite. It is the 
object of human love itself that is divinized, in which the true nature 
of the living being, image of the divine being, becomes perceptible. 
There is no human being who, in the act of love, does not forget 
himself, his interests, his reason, logic, and vanity. The force that 
tears him from himself is utilized by an appropriate technique to 
carry the adept into another world. He then wakes on another shore, 
like a man confined in a cave plunging into a dark torrent, who, after 
a moment’s struggle and anguish, finds himself suddenly freed on 
the sunlit shore of the sea. 
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Drunkenness and certain drugs such as Bhang (a drink made from 
Indian hemp) can be used for the same purpose* but require the 
observance of very strict rules to avoid making them dangerous to 
mental balance. 

“Shiva, the Terrible God, teaches in the doctrine of the left hand 
that man ’ s spiritual progress is only possible with the aid of the very 
things that are the cause of his downfall.” (Kularnava tantra) 

Practices utilizing physical love as an instrument of spiritual 
realization are usually connected with the cult of the goddess and 
are explained in the Tantras, books which are mostly kept highly 
secret. The Tantras state that in the Age of Conflicts, these are the 
only efficacious methods for freeing oneself from the bonds which 
tie mankind to the ceaseless cycle of life and death. The Tantras 
recognize that these techniques are dangerous and difficult and that 
they are sometimes in conflict with the laws assuring social order 
and the material interest of the family and the state. Such techniques 
can therefore only be taught to an apprentice whose desire for 
spiritual progress is sincere and whose will to detach himself from 
human bonds and ambitions is lasting. 

Chastity, if real, is a means of accumulating considerable energies 
which are essential in certain forms of yoga. In order to suspend the 
sexual functions effectively even while dreaming, a special diet is 
necessary, together with highly methodical physical, mental, and 
breathing exercises. Like all disciplines tending to suspend the use of 
a physical function, chastity has a positive value only when it contin¬ 
ues without a break and without physiological reactions or mental 
stress. The forces of one of the most important vital energies can then 
be stored and used to develop certain magical powers or for some other 
purpose. One of the prime effects of real chastity is to give the body and 
face of the yogi an adolescent appearance and grace, even at a very 
advanced age. In practicing chastity, the yogi finds an immense and 
immediate benefit; but if you were to tell him that abstaining from 
certain pleasures without using any of the techniques that make such 
abstinence effective is a means of gaining something on the spiritual 
level or of pleasing a god, he would smile at such an infantile 
superstition. 

As in the cases of the yoga of divine love and common forms of 
Mantra yoga, the first degrees of Tantric initiation require no particular 
qualifications and are forbidden to no one. These forms of yoga are 
thus open to all people of all races and all countries. For each form of 

* Smoking hemp is forbidden in yoga, since this practice interferes with the 
respiratory functions. 
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yoga of the left hand (methods that make use of sex and drugs) there 
is also a right-hand form, but the choosing of one or the other is a matter 
of individual aptitude and temperament. We all have weak points 
which prohibit certain exercises or enterprises. 

The goals yoga allows us to reach are more important than any 
temporal realization. We cannot therefore hope to make the practice of 
advanced yoga techniques a pastime. It is a job that requires the 
concentration of all our energies, as well as favorable environmental 
circumstances, and the same goes for the preparatory exercises. If done 
correctly, the practice of Hatha yoga exercises, breath control, concen¬ 
tration, gestures, actions, etc. presents no drawbacks and is a useful 
preparation for all other forms of yoga. Most of the exercises can be 
practiced by persons with other interests and duties who can dedicate 
one or two hours per day. Certain forms of japa (mantra repetition) can 
be practiced at any free moment. After these preparatory exercises, 
one feels purified, detached from many fetters. This makes it easier 
to decide whether to dedicate oneself to more advanced experi¬ 
ences, which could, however, require a fundamental change in 
one’s way of life. 

The main difficulties in modern life are to unite the conditions of 
calm, solitude, and leisure which are appropriate for practicing 
concentration and to have the aid of competent guides for the first 
steps of the journey. These conditions can be more easily obtained 
in India, because India has remained more faithful to certain ways of 
life. On principle, however, there is no objection to recreating the ideal 
conditions for practicing yoga in other countries. In order to be 
propitious for the magical realizations of yoga, the ground must be 
sanctified by rites, the presence of the gods invoked, the divine work 
worshipped in all its forms of animate or inanimate existence. The 
place must also be purified by the presence of certain plants, certain 
beings, and certain objects, and by gestures or symbolic mudras 
accompanied by special mantras. 

Among yoga masters, opinions are divided about the paths to advise 
aspirants of the modem age. As is the case for all methods of individual 
progress, the true one is different for each. There are no two identical 
individuals, no same stage of development, so that it is not possible to 
standardize forms of education or spiritual progress. All that is 
necessary is for the apprentice to see open before him the various paths 
that could lead him to his goal so that he can have his own experience 
and, finally, make his own choice. No one can do more than give 
suggestions or simply indicate the various possibilities. What is 
important is to show him the various methods that exist and goals that 
can be attained, together with an indication of the various paths to take. 
The idea that there are always many ways of reaching the same goal 
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is considered so evident in Hindu thought as not to need mentioning. 
It is not at all the same in those countries where dogmatic religions 
have done their best to reduce the multiple paths of knowledge to a 
single—and often dead-end—track. 

The few methods mentioned above are not the only ones. There are 
many others that the apprentice can take up which will help him, more 
or less rapidly, to open a way to the unknown and sublime regions of 
his own inner being. 

During the final period of the Kali Yuga, in which we are now living, 
the ways of knowledge and realization open in a surprising manner, as 
can be seen in the field of science. Yoga texts confirm that experiences 
that required years in other ages can be realized in a few months in the 
Age of Kali. For each of us, the question is to choose the right path and 
to beware of the tricks that would lead us astray, since “the gods are 
not pleased when man attains knowledge.” 

The Techniques of Yoga 

The essential characteristic of yoga philosophy is contempt for the 
intellect. We approach the Divine through sensual experience, 
which is basically not distinct from the experience of divine union, 
much more than through the abstractions of thought. 

The Christian dualistic concept of the human being as divided 
into body and soul, by denying the divinity of the body and not 
differentiating sufficiently soul and intellect, tends to deliver man to 
mental slavery, absurd theological speculations, and arbitrary moral 
disciplines, which are the most effective means of keeping him 
enslaved and preventing him from approaching transcendental reality. 

In order to comprehend yoga and its techniques, it is essential to 
remember that the incessant movement of cerebral thought consti¬ 
tutes the fog hiding the Divine from us. The pleasures of taste, 
smell, touch, sight, hearing, and sex can, on the other hand, lead to 
the perception of divine harmony through beings and things. We are 
very close to the Divine in our moments of enjoyment, love, and 
contemplation of beauty. If we wish to go still further and perceive 
the inner harmony that presides over form, it suffices to go beyond 
the senses. It is in our own body, at the very source of enjoyment and 
not of thought, that we can attain the creative principle of the world. 
Corporal, not mental, techniques allow us a foretaste, at the very 
bottom of our being, of that Absolute of which we are merely 
fragmentary manifestations, since “the space inside the jar is not by 
its nature distinct from the immensity of space.” 

Yoga methods may appear surprising or even shocking to the 
Westerner, imprisoned as he is in his concept of the superiority of 
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the intellect, who finds it somewhat difficult to understand that 
enjoyment, whatever its form, if not the realization of the divine, is 
a prime image of it, and that it suffices to go beyond pleasure in 
order to find bliss. 

Pleasure and love are the way; they are not the goal. It is necessary 
to go beyond them to reach it. Cerebral thought, on the other hand, 
is the obstacle, that centripetal organ which makes each of us the 
center of the world and prevents us from giving ourselves up and 
finally dissolving in the perception of the beauty of forms, then 
cosmic harmony, and finally the creative thought. Shiva is the 
principle of centrifugal force, by means of which all life, all form, 
every cosmic system, dissolves in the endless immensity of the 
Divine. 


The Sources of Yoga 

A certain perception of the supernatural world seems to exist 
sometimes among animals, whereas with man, the idea of an 
invisible world, with beneficent or evil presences acting in the 
perceptible universe and perhaps guiding its destinies, has become 
a constant preoccupation, leading to rules of behavior, taboos, and 
“ethics.” As a result of this anxiety, from the very earliest times, it 
appears, mankind has developed those concepts known as animis¬ 
tic. Animism, which attributes a conscious presence, or “spirit,” to 
all things, was and remains the basis of all religions, all rites, and all 
superstitions. “Rite” is the name given to apparently gratuitous 
actions, considered to please a “divinity,” which are part of our 
customs, cult “practices” peculiar to the society to which we belong 
by accident of birth, whereas all the ritual acts not recommended by 
the magicians or priests of our own social group are called supersti¬ 
tions. However, in both cases we assume that it is possible to pacify, 
flatter, and make beneficent certain mysterious and invisible enti¬ 
ties by means of given actions and conduct. All of us, believers and 
unbelievers, Christians, Muslims, Buddhists, Hindus, or whatever, 
are still animists. We worry about lucky days and use gestures, rites, 
and prayers to avert fate or to be in a state of “grace” or to have our 
“sins” forgiven. 

Modern religions have reached an extremely simplified concept 
of the supernatural by seeking to reduce everything to a single 
personified being, a single god resembling somewhat the chief of a 
tribe. Such a simplistic notion does not correspond to our perception 
of the supernatural nor to any metaphysical possibility. This is why 
even under so-called monotheism, the need for the supernatural 
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finds expression in innumerable forms: images of saints, angels, 
demons, virgins, holy places, prophets, books, sacred objects, 
relics, horoscopes—always a search for signs assuring us of the 
benevolence of the terrifying world of spirits. We attribute a 
magical value to actions, and, according to whether they are 
considered good or bad, they are believed to have consequences for 
our happiness in this world or in another, which is imagined in 
various ways. 

The “ethical” value attributed to certain actions is often based on 
social concepts derived from forgotten civilizations and can in no 
way be justified in our own. Such values become purely conven¬ 
tional and vary indefinitely from one country to another. In no 
respect do they correspond to any so-called natural law. The only 
constant is the creation of a circle of taboos, originally connected 
with necessities of a practical order, whose observance, we are 
assured by our magicians or priests, will keep far from us the 
destructive force of evil spirits. 

In those religions which have remained truly animistic, spirits are 
present everywhere and in everything, and the fear of displeasing 
them can in the end become a ceaseless preoccupation. The instinc¬ 
tive sense of the supernatural is more developed in these primitive 
religions, which recognize no dualism of God and the world, since 
for them the whole universe is permeated by the Divine, of which 
it is the form and expression. 

To all appearances, it was in an animistic world in which the 
concept of the supernatural remained confused and diffused, felt 
rather than rationalized, that there developed what was to become 
the greatest phenomenon in the history of human thought: the 
Shaivite revelation. According to the chronology of the Puranas 
(ancient chronicles), it was towards the sixth millennium before our 
era that he who among the gods presides over life and death revealed 
to mankind the means to pass beyond the limitations of sensory 
perception and to know by direct and extra-sensorial experience the 
subtle nature of the natural apparent world and its transcendental 
aspects, which are the gods and spirits. The technique of this 
experience is called yoga (“the bond”), of which our word “reli¬ 
gion” is a translation. 

The name of this god is not usually spoken, just as one does not say 
the word “tiger” in the forest. In a now forgotten language, he was 
called Ann, and later on was given the title of Shiva (“the benevo¬ 
lent”) or Shambhu (“source of peace”), Shankara (“the pacifier”), or 
Maheshvara (“the great lord”), but also Bhairava (“the terrible”). 
Much later, the Greeks called him Dionysos (probably “the god of 
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Nysa,” from the name of the mountain in India where his emblem 
was worshipped) or Bhacchos (from the Sanskrit bhakta, “the partici¬ 
pant”), a name which was given both to the god and to his adepts. 

Shaivism seems to have been the main source of religious thought 
in the Indo-Mediterranean world before the Aryan invasions. The 
methods of spiritual realization which it has handed down to us in 
the form of yoga techniques appear as a unique contribution in the 
history of religions and are still the conscious or unconscious basis 
of any true inner research. 

The teachings of yoga and the Shaivite conception of the world 
have survived barbarian invasions and dogmatic religions in more 
or less dissimulated forms, only to reappear whenever mankind 
once more takes up true spiritual research. After the disaster caused 
by the northern invasions to the Indus civilization, as to the civili¬ 
zations of Sumer and the Minoan world, Shaivism reappeared in 
India, just as it did later in the Dionysiac cults of Greece and the 
Mediterranean. It would be impossible to underestimate the role it 
has played in the conception of rites and customs of all later 
religions. Even when motivated by partial information, the interest 
aroused by yoga and Indian thought may be an indication of a return 
to Shaivite-Dionysiac concepts in the unquiet world of today. 

Shaivite thought was the first to rationalize the indivisible thought- 
matter—life complex, and sought to define the connections, rela¬ 
tions, and interdependence between the aspects of the world appear¬ 
ing to the senses and those that escape our direct perception, which 
we term supernatural although they are no less real than the former. 
Knowledge of these relations can lead us to understand the nature 
of the laws governing the universe and life’s raison d’etre. Shaivite 
philosophy reveals a profoundness of mind which refused to dog¬ 
matize or systematize conclusions further than observation would 
allow them to be verified. Every effort was aimed at developing the 
human mind s means of perception, of which yoga techniques 
became the basis. The most thorough, ceaseless experiments re¬ 
sulted in the attaining of conceptions and definitions of the visible 
and invisible world, which can always be adjusted and amended as 
often as observation or perception contribute new elements. This 
approach, which we would nowadays call scientific, has always 
been a basic criterion of Indian thought in all periods of history. 
And, despite the sectarian religions such as Vedism, Jainism, 
Buddhism, Islam, and Christianity, no dogma has ever been al¬ 
lowed to stop the evolution of thought and investigation. 

The nature of the Divine and of the universe, which is the expression 
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of divine thought, lies beyond the comprehension of the human brain. 
We can only seek to define certain manifestations of this thought as 
expressed in the humanly perceptible aspects of the world. We can, in 
fact, only perceive its reflection in those things which our senses and 
mental structure allow us to apprehend. For this reason, all our 
knowledge is expressed in “symbols,” or apparent forms revealing an 
aspect of general principles. Two great symbols serve Shaivite cos¬ 
mology as a basis: fire (agni) and the phallus (linga). 

Later religions have mostly left aside research into the indis¬ 
soluble relation uniting thought and the appearance of matter, as 
well as research into the continuity between the transcendental 
being, the subtle being, and the physical being. They have increas¬ 
ingly limited themselves to establishing a consolatory fiction aided 
by simplifications at a human level, claiming to impose divine 
sanctions in the context of human institutions. As a result, they are 
doomed to failure on the level of knowledge and thought and are 
largely opposed to any true human progress. Atheistic science has 
managed to escape from them, but with dangerous consequences, 
since it tends to base itself on the evidence of the senses, whose 
limitations hide the deep and immaterial nature of the world. All 
religions, however, have inherited in their concepts and philosophy 
more or less deformed or defaced vestiges of Shaivite thought and 
symbols. Shaivism is the fundamental, original basis and most 
profound form of all religion. 

The religions that can be observed in the contemporary world 
appear to be a collection of beliefs, rites, and social and moral 
concepts, each tied to a particular civilization and usually founded 
on the “revelations” of a prophet who, in varying degrees, is 
considered to be the incarnation of a divine being. Each of these 
religions claims to be the only true one, to have been revealed in its 
entirety at a given moment of history, and in doing so seeks to 
dissimulate or to forget its sources, the religious climate in which it 
was born, and the amazing antiquity of religious experience. 

Frozen in a dogmatism whose concepts could only be justified at 
a certain period, or in a moralism of a purely social and conventional 
order, religions have, to a certain extent, ceased to be a search for 
the supernatural, a patient, careful, slow progress towards an 
approach to the unknowable, towards a perception of the profound 
nature of the human being and creation. The search for truth and for 
transcendental reality, like all true research, cannot admit any 
dogmas or other inflexible principles, but requires a method; and it 
is precisely the patient development of this method that is the 
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purpose of yoga. By means of yoga and its methods, all religions 
can find once more their foundation, their logic, and the reason for 
existing. If, putting all sectarianism behind us, we were to seek the 
origins not only of religious feeling, but of the very forms, rites, 
techniques, and practices of the various religions, we would find a 
profound unity. 

A more detailed historical study shows the unity of the great 
religious movements in the proto-history of India, the Middle East, 
and the Mediterranean, from which all later religions appear to 
derive. The derivations can only be explained as simplifications, the 
more or less arbitrary “reforms” of a supernatural experience 
coming from the dawn of time, which is infinitely more complex 
and more evolved. Progress in the physical sciences seems to 
correspond to an equivalent decline in metaphysical knowledge. 

It was the relatively primitive northern invaders who broke the 
great Indo-Mediterranean cultural unity of proto-history, and it was 
on the rubble of that ancient culture that the new religions of the 
modern world developed here and there. The great Shaivite- 
Dionysiac religion which reigned over the Indo-Mediterranean 
world lies still at the source of our rites and beliefs. Its more abstract 
and developed methods and concepts, however, were, with some 
difficulty, maintained throughout the centuries only in India, in 
secret forms which even today are the prerogative of the initiate. 

Yoga techniques, which are one of the main aspects of Shaivism, 
are in fact the original rational sources, from both realistic and 
psychological standpoints, of all rites and all religious practices as 
well as of all mystical perception. For the Westerner, they represent 
in no way the discovery of an exotic new world but simply a return 
to knowledge we have lost, of which our modern religions can only 
give us fragmentary elements, stripped of their chain of logic and 
method. 

Yoga represents total religion, since it does not exclude the 
metaphysical from the physical and mental levels and does not 
fundamentally separate matter from thought. Its method embraces 
all knowledge; the structure of the apparent world; the formation of 
thought; the role of energy, which gives birth to both; and, beyond, 
the energetic and creative power that gave issue to the world. 
Through the method of reintegration, it allows us to penetrate the 
forms and secrets of matter and of the universe, to perceive the 
nature of consciousness and mental thought, and to attain union 
with the subtle forms of the being at various levels, leading us up to 
the apprehension of creative thought, which we call divine. 
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Historical Sources 

The Puranas are the sacred books of the Hindus, similar in structure 
to the Bible and containing an enormous mass of information: 
genealogies, histories of gods and heroes; treatises on art, science, 
ritual, and magic; philosophical teachings, and so on. There are 
eighteen principal Puranas and eighteen secondary Puranas. These 
highly important texts, containing knowledge from the most an¬ 
cient times, have often been adapted and supplemented by new 
chapters. 

Most of the Puranas must have existed in the ancient agglutinative 
languages of India, from which the Dravidian languages of South¬ 
ern India probably derive. The Puranas were translated into Sanskrit 
and other languages relatively recently, at a time when the ancient 
cults, and Shaivism in particular, were finally reintegrated into 
Brahmanism. The translations of the Puranas into the modern 
Dravidian tongues of Southern India, such as Tamil and Kanada, are 
often older than the translations into Sanskrit. 

The Vedas, the texts of the Aryan invaders, fulminate against the 
worshippers of the phallus and the forms of Shaivite cult. More than 
two thousand years were required before the religion of Shiva, 
which remained the religion of the Indian people, was tolerated and 
then integrated into Brahmanism. Today, Shaivite concepts of 
spiritual life and Shaivite yoga techniques are once more consid¬ 
ered in Hinduism as the highest forms of religion and thought. In 
monastic life, the highest degrees of initiation are always Shaivite 
in character, as is the case in Mahayana Buddhism and even Islamic 
Sufism, which is derived from it. Only Christianity, by means of 
inquisition, excommunication, and horrible massacres, eliminated 
all the sects that preserved the secret of knowledge. Thus deprived 
of its soul, it allowed the incoherent developments which are now 
leading mankind to destruction. 

The data given by the PurSnas on the religion, philosophy, rites, 
and holy places of Shaivism have been confirmed by archaeological 
research into the period that can be termed Indian proto-history, 
running from the sixth millennium before our era up to the birth of 
Buddhism, in the fifth century B.C. These data are not limited to 
Indian territory but cover the “seven continents.” The sacred places 
mentioned are often difficult to identify, although usually they have 
been preserved by later religions, as for example Mecca (Sanskrit: 
Makheshvara), whose “black stone,” mentioned in the Puranas, was 
an emblem of Shiva. 
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Apart from the Puranas, which are histories, the basic aspects of 
Shaivite philosophy, rites, and symbols are found in numerous 
other works known as Agamas and Tantras. After the reintegration 
of Shaivism and yoga into Brahmanism, several technical works on 
yoga were written in Sanskrit. These will be dealt with below. 

The Incarnation of Shiva 

The Puranas present the god Shiva under various mythological, 
philosophical, or symbolic aspects. Shiva is Creator and Procreator; 
he is also the Destroyer of the world. His appearance in human form 
to teach man the secrets of creation, the rhythm of life, the means of 
realizing the aims of life, the techniques of yoga, the secret of the 
arts, and so on is the first example of the concept of an incarnate god. 
Until then the gods had been invisible spirits, occasionally imag¬ 
ined in anthropomorphic terms. The theory of incarnation, of god 
made man, is essentially connected with Shaivism and was taken up 
by many later religions, whether expressed as an incarnate divine 
person (the gods) or as an incarnate word (the prophets), according 
to whether the divinity is conceived in the form of Person (purusha) 
or Word (shabda). 

In the Hindu cosmological conception of the world, the universe 
is merely energy (shakti); matter is only appearance; and everything 
that exists can be reduced to a balance of forces creating substance; 
a centripetal, concentrating force called Vishnu; a centrifugal 
dispersive force called Shiva; and a resultant giving birth to the 
circular movement of the stars and atoms, or matter, called Brahma. 

There is no essential difference between spiritual and material 
forces, thought and matter. The universe is a divine thought, a 
dream perceived as reality. In the play of creation, the role of human 
beings is that of witnesses, whose consciousness perceives as 
reality what is only a divine dream. Dimension, substance, and time 
are merely relative values born of our vital rhythms and the 
limitations of our perceptions. This is extremely important, since 
we can thus comprehend the possibility of certain powers sought 
through the practice of yoga, such as perception beyond ordinary 
time, in the past or future, and beyond apparent dimension, in the 
infinitely great and the infinitely small. In itself, an atom is as vast 
as a solar system, which in turn is only great or small according to 
the relative level of perception. Similarly, absolute time, which we 
may call eternity, exists only in the present. The concept of past and 
future is merely a walk in a given direction through eternally 
simultaneous and ephemeral events. The order may well be changed 
or reversed. Indeed, in the appearance of relative time (as opposed 
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to the reality of eternity), the present does not exist and is merely an 
imperceptible moment between past and future. 

Yoga teaches us how, by reducing mental activities to silence and 
controlling the vital rhythms determining relative time and space, 
we can remove ourselves from time and dimension and perceive the 
past and the future, the infinitely great and the infinitely small; 
master the vital energies oriented to the survival of the species, 
which hide our transcendental nature; and become aware of the 
secret reality of the apparent world, escaping those laws by which 
nature keeps us enslaved. 

It was with the yogi’s concentration and inner vision that the sage 
Valmiki was present at the events of the Ramayana, which he 
describes in his great poem. It was through vision beyond dimen¬ 
sion that the scholars of ancient India described the structure and 
nature of atoms, which are kinds of solar systems where space has 
another dimension and which are as vast as the planetary systems. 
Through this inner vision, too, they discovered the nonexistence of 
matter, which in the last analysis is only energy, tension, and 
movement. 


The Nature of Shiva 

Shiva is the force of expansion in the world and is thus the energetic 
source of existence and principle of life, but also, since expansion 
ends in complete dispersion, the principle of dissolution and death. 
Everywhere and in everything, whatever causes life and death 
reveals Shiva’s nature and is his “sign.” 

Space (akasha) is only a nondimensional and indeterminate 
possibility (avakasha), identified with the Brahman (neutral im¬ 
mensity). All polarization and localization, every relation implies 
the apparition of time, together with space. Space is a symbol of 
Shiva (SMsha linga), while time appears as the origin of all exist¬ 
ence: Shiva is called Maha kala, transcendental time, meaning 
eternity, and Kali, the power of time which destroys all things, is his 
energy, or shakti. By pulsation, by rhythm, primordial energy 
becomes matter, light, sound, or life. Matter is illusion: only energy 
exists, an energy giving birth to the vibration, rhythm, and move¬ 
ments that create the appearance of matter, of atoms and the 
universe, as well as perception, mind, and thought. 

By means of rhythm Shiva gives birth to the world of form, and 
for this reason he is represented dancing. Movement and gesture are 
the first forms of communication, while dance (natya) and mime 
(abhinaya) constitute the first language, appearing before speech. 

Shiva, the source of time, is the principle of existence, of life 
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itself. He is the procreator of the world, and his sign is the organ of 
procreation. In man, his symbol is the phallus standing erect in the 
vulva, representing the energetic possibility of matter. In Shaivite 
thought, nothing is the effect of chance. It is not decreed that just any 
organ be taken as a symbol; the organ has that particular form 
because it represents the source of life. The true symbol is the 
expression of a universal law, not a conventional attribute. In man, 
the vital energy issues from the organs of procreation. By going 
back and using his own inner effort, directly to the source of life, the 
yogi, or adept of yoga, takes control of that energy and becomes 
master of his own destiny. 

The teaching of dance and music, as well as the science of yoga, 
is attributed to the revelations of the god Shiva. In all Shaivite 
tradition, and in its Western heir, the Dionysiac tradition, the search 
for knowledge and wisdom lies in the practice of the dance and in 
controlling those basic forces which assure the continuity and 
transmission of life in living beings. The tradition of some of these 
practices can be found in the Tantric rites and kirtana of India, the 
sacred frenzy of the Hindu bhakta (bacchants), and even among the 
dervishes in Islamic countries. 

Everything in the natural order, in the domain of prakriti (Nature), 
is oriented towards the continuation and evolution of life. The 
essential function of every living being is procreation. In Nature’s 
plan, the act of procreation is the accomplishment, the raison d’etre 
of each individual, the individual never being more than one link in 
an infinite chain. It is the chain that is man, and not the link. Man is 
merely the bearer of his sex (linga dhara). The phallus, the instru¬ 
ment of procreation, is the symbol of the procreator, the very sign 
of the divine. In less abstract religions, it is sometimes replaced with 
the notion of “Father,” the “bearer of the linga.” 

The divine state is a state of joy, of immense happiness, and it is 
in the sexual act that our power of enjoyment is concentrated, 
through which, for a moment, we participate in the bliss of the 
divine state. Enjoyment and pleasure are the states in which man¬ 
kind is closest to the divine being. The opening to the origin of life 
lies in the region of the sexual organ, which is the source of life, 
where the highest potentialities of the subtle body are concentrated. 

By patient effort, the yogi explores the centers of his subtle body. 
Descending gradually within himself, or rather reascending to the 
source of life—the most abstract, the most disincarnate center of his 
being—he becomes the master of his vital energies, can escape the 
slavery of nature and the senses, and perceives the nature of the 
world and of the divine being, which are not fundamentally separate 
or distinct. 
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In the symbolic legends of the Puranas, Shiva is represented 
under many aspects, sometimes as a lustful adolescent wandering in 
the forest and seducing the sages’ wives; sometimes as indulging in 
perpetual coition with his wife, or Shakti, sometimes as scattering 
the members of his mistress Sati on the ground, of which theme the 
myth of Osiris is a variation. By the rhythm of his dance, Shiva gives 
birth to the world. By means of yoga postures, he creates the various 
sorts of beings. He retires to his mountain paradise and there 
practices yoga for thousands of years. With the lightning of his third 
eye he blasts those who disturb his meditation. 

The gods requested Shiva to beget a being who would be able to 
destroy the spirits of evil. No being can withstand the god’s burning 
sperm, which fell into the mouth of the fire and into the waters of 
the Ganges. Thus Skanda (the jet of sperm) was born, of unrivalled 
beauty. He is known as the Adolescent (Kumara), because he is 
always sixteen years old, and also Karttikeya (son of the seven 
Pleiades, who raised and nourished him). Most of the Greek legends 
about Dionysos are a mixture of the myths of Shiva and Skanda. 

Skanda is the leader of the gods’ army, which is his only bride. His 
cult is forbidden to women. He is the protector of homosexuals, who 
are considered privileged and beneficial beings. Having terminated 
his warlike mission, Skanda retires to a mountain. The mysteries of 
Skanda are highly important for us, since they explain certain 
aspects of the cults of Osiris, Dionysos, and Bacchus. 

Controlling the Vital Energies 

Without knowing and keeping under perfect control the energies 
governing the vital process, it is impossible ever to exceed the limits 
of the physical body. The more an energy is essential to the 
maintaining of life, the more it blinds and deceives us, thus protect¬ 
ing the vital functions from dangerous interference. Furthermore, 
the instincts and vital rhythms can only be operated on and mastered 
by utilizing a precise and difficult technique. This technique is 
called yoga. 

The yoga adept, or yogi, seeks to reascend to the source of the 
fundamental rhythms and most powerful instincts, which keep us 
rigorously dependent on nature. Through his knowledge of the 
emotive regions which house the vital instincts governing the 
functions of body and brain, the yogi gradually becomes capable of 
controlling his vital functions. His point of view differs profoundly 
from the moralist’s, since he considers that by neglecting or ignor¬ 
ing certain psychophysiological factors, one is surely condemned to 
be their slave. The instincts thus bind the subtle body to the body of 
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flesh, imprisoning us in a net whose knots are so strong and complex 
that, without the appropriate technique, it is impossible for the 
human being to escape from his physical envelope and leave behind 
the circle of individual and collective instincts which assure the 
continuity of physical life. 

The yogi keeps aloof from emotional and sentimental outbursts. He 
lives with cold logic and is only interested in the technical possibility 
of superhuman realization. His physical functions need to be balanced 
so that he can control them still further and exceed their limits. 

“O white Arjuna! This yoga is not attained by him who eats too 
much, nor by him who abstains from food, by him who sleeps, nor by 
him who keeps vigil. This yoga which destroys pain is attained by him 
who eats and lives properly, whose every action is regulated by reason, 
whose sleep and waking are balanced.” 1 

Yoga, the Method of Identification 

“The innumerable forms of philosophy, of dialectics, of linguistics 
enclose the spirit in the net of bookish knowledge and divert it from 
true knowledge.” (Yogabija Upanishad, 8) 

All knowledge of a perceptible or intelligible order is necessarily 
founded on experience. A conception without the corroboration of 
experience remains vain speculation, and it can never be known 
whether it corresponds to reality or not. The range of our knowledge 
is thus limited by the extent of our perception, and in all directions 
in which we can extend our field, new horizons will open to our 
cognitive faculty. The instruments developed by modem science 
have pushed forward the limits of knowledge in the field of physical 
perception, but the means of investigation used by experimental 
science cannot do other than continually fall back before the 
limitations of the external power of the senses. Powerful as they 
may be, they can never aid us to reach what is, by nature, outside 
their scope. 

Although Hindu philosophers consider that all knowledge is 
founded on experience, external perception does not necessarily 
constitute the only true form of knowledge. The sole means for man 
to obtain absolute knowledge of an object is to identify himself with 
that object, to become that object. Not until he is one with the object 
can he know it as it is and not merely as it appears. Such is the 
meaning of the word “yoga”—“identification.” By identifying 
himself with the divinity, the yogi realizes what he calls 
“reintegration,” meaning a return of the fragmentary being to the 
Total Being, a return which is the final goal of all beings. 
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By its very nature, sensory knowledge is limited to appearances. 
The Hindus speak of the world of appearance as the play of “maya,” 
the “Power of Illusion,” because its inner reality is hidden from us 
by the very limitations of our senses. Intellectual knowledge is also 
limited by being imprisoned within the forms of language and can 
therefore only be an approximation. However deep our knowledge 
of a thing may be, however near we may be to it, so long as we 
remain distinct from it we cannot know it integrally. This is why the 
metaphysical part of Vedic scriptures is called merely an “ap¬ 
proach,” an Upanishad, (from upa = near, nishad = seated). That 
which is really our own we are one with. Hence the human act of 
love is taken as the symbol of mystical experience, a passionate 
striving towards identification, towards unity. 

On the eyes of a corpse an image forms like a reflection in water, 
but there is no faculty of consciousness to seize it, no memory to 
take its imprint. That which really perceives is not the organ of 
perception but the faculty of consciousness. It seizes upon the 
experience of the senses, which, when separated from conscious¬ 
ness, are nothing more than mirrors which produce a greater or 
lesser degree of distortion. If, therefore, the essence of our percep¬ 
tions is not in the organ itself but in the faculties to which the sensory 
organ transmits its observations, it seems logical to question whether 
it is possible for our faculty of consciousness to apprehend things 
directly without making use of the senses. But, since it is the union 
of the consciousness with the sense-organs which constitutes life, 
is there a process by which the consciousness can perceive indepen¬ 
dently of the physical organs without causing instant death? 

We can conceive of an angel or subtle being which, free from a 
gross envelope and not bound by its limitations, can perceive all 
things. Might there not be likewise for our consciousness some way 
by which it could cross the boundary of its bodily prison, know the 
freedom of limitlessness, and see, in their fullness, all things of 
which through the intermediary of the senses it can know only 
appearances limited by dimension, distance, space, and time? 

The yogi asserts that this is possible, and even that it is the only 
valid form of experience, the only absolute method of knowing our 
own selves and the material and subtle universe of which we are a 
part. The realization of suprasensory perception is one of the stages 
of that particular training which the Hindus call yoga. This training 
aims at the direct experience of all things through identification 
with them. Its method is a sort of physical-mental gymnastic, 
through which the consciousness carried by the subtle body is 
withdrawn from its physical envelope, without however destroying 
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it, and after having cognized all things comes back into the physical 
envelope with its prodigious harvest. 

The whole of Indian civilization has from its very beginnings 
been pervaded by this mode of knowledge, and one should realize 
this before trying to assess the value of its traditional knowledge and 
its ancient sciences. All the sacred scriptures are considered to have 
originated through this process, and it is therefore only in yoga that 
their key is to be found. Hence: 

“Yoga is the guardian of Eternal Law, yoga is the guardian of 
knowledge.” 2 

Without knowing the method of identification, no realization is 
possible: 

“O Goddess! how could intellectual knowledge without the 
method of yoga lead to Liberation.” 3 

“O beloved! However intent on learning, detached, skilled in the 
law, self-restrained he may be, a God even cannot without yoga 
attain liberation.” 4 

Yoga is thus the technique of realization. It embraces all forms of 
mystic experience, which, knowingly or unknowingly, are based on 
this technique. Every form of knowledge, too, is ultimately a form 
of yoga. Yoga is the means and the object of knowledge. 

“It is through yoga that yoga can be known, through yoga that 
inclination towards yoga develops. He who through yoga becomes 
freed from passion delights endlessly in yoga.” 5 

The Word “Yoga” 

According to the grammarians the word “yoga” comes from the 
Sanskrit root “yuj,” “to link,” to which is added the suffix “ghan,” 
indicating completion. (Cf. the English “to yoke,” which is from the 
same root.) 

“That which unites (links together), is called yoga.” 6 

Panini, in the classified roots of his grammar, gives three mean¬ 
ings to the word “yoga”: (1) samyoga, “union,” (2) samyamana, “to 
bind,” (3) sam&dhi, “the dissolution of the individual into the Total 
Being.” The word “yoga,” taken in the sense of link, is therefore 
synonymous with the word “religion,” which also means “the link” 
and is probably a translation of “yoga.” 

Linguistics explain that the way of “attaining oneness with the 
Total Being” (samadhi) consists in “cittavritti-nirodha,” the silenc¬ 
ing of [all] activities in the mind’s substance.” And Patahjali uses 
the very same words to define yoga. (Yoga Darshana, 1, 2.) 

Vyasa, too, in his commentary on Patanjali, takes yoga and 
samadhi to be synonymous. 
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Shri Gadadhara, the teacher of logic (nyaya), says: 

“Integration means identification. It is of two kinds, conscious 
(samprajnata) and unconscious (asamprajiiata). 

“The union (samyoga) of some part of one’s being with any thing, 
whatever it may be, of which there is a desire to know the essential 
nature, even though it be beyond sensory perception, is called 
“conscious identification” (samprajnata samadhi). This cannot be 
achieved unless the thinking faculty of the mind is silenced and its 
instability overcome. “Unconscious identification” (asamprajiiata 
samadhi) is that mental union (manah samyoga) which arises in 
some part of the Self but which, because of the absence of inward 
uplift and of perfected inward contemplation, remains 
uncoordinated.” 7 

“Conscious identification is the state of full cognition. This means 
that in this state the object of contemplation is actually witnessed and 
the mind is fixed upon it. This is characterized by the silencing of all 
thought except that of the object contemplated. Hence conscious 
identification is the silencing of mental activity with, as its result, the 
immediate perception of the object of contemplation.” 8 

“Since unconscious identification is defined as a state in which 
nothing is cognized, the mental faculty is not informed of the 
impressions received, all thinking having been suppressed. In this 
state there remains therefore nothing of the mind except the traces 
left by its previous activities. If this were not so, consciousness 
could not arise again.” 9 

All intuitive perceptions come within the realm of unconscious 
identification. 

According to Vedanta, the final aim of yoga is total realization. 

“Yoga is the re-union of the individual self with the Universal 
Self.” 10 

According to the treatises of yoga, total realization is considered 
as the aim towards which all yogic practice should be directed. But 
the aims of this realization as well as the preliminary and interme¬ 
diary stages of this practice are also included in the term yoga. The 
main obstacle to realization being the constant activity of the mind, 
Yoga is thus defined. 

“To silence the mind and to be vacant of all mental activity is 
yoga.” 11 

“The silencing of the mind’s activities which leads to the com¬ 
plete perception of the intrinsic nature of the Supreme Person is 
called yoga.” 12 

“The word yoga can also be used by extension for any form of 
union through knowledge, love, action, etc., since these are also 
means of liberation, and are thus instruments of realization.” 13 
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“The activities of the mind are said to number five. These are 
ascertaining of facts (pramana), estimation (viparyaya), invention 
(vikalpa), dream (nidra), and memory (smriti).” 14 

“The modes of ascertaining the real nature of things are direct 
experience, deduction therefrom, and knowledge received from 
tradition.” 15 

“The mental activity which through sensory perception leads to 
exact knowledge of things as they are constitutes the ascertaining of 
facts through direct evidence (pratyaksha pramana).” 16 

“Mental activity resulting from the generalization of categories is 
deduction (anumana).” 17 

“Mental activity not in accord with reality constitutes false 
knowledge and is the result of an illusion (either in observation or 
in reasoning).” 18 

“The mental activity of deep sleep is limited to the experience of 
happiness during sound sleep which gives rise to such memories as 
‘I slept pleasantly.’ ” 19 

“Memory is exclusively the activity resulting from imprints left 
[upon the mind’s substance by former experiences].” 20 

The Bhagavad Gita teaches self-realization through the way of 
action (Karma yoga). 

“O Dhananjaya, conqueror of wealth! Having removed all attach¬ 
ment and established oneself in the path of realization, one should 
remain in action, keeping an even mind, whether one’s actions bear 
fruit or not. It is this balance of mind which is named yoga.” 21 

According to the Puranas, “That particular inclination of the mind 
which is accompanied by an active desire to know the Self and 
which leads to union with the Brahman, with the Supreme Immen¬ 
sity, is called yoga.” 22 

In mathematics the word “yoga” means “addition.” 

The Texts 

From the point of view of their ultimate significance, all the sacred 
writings of the Hindus, indeed the scriptures of all religions, may be 
said to be treatises of yoga in one form or another. The aim of all 
religions is to bring man towards union with, or reintegration into, 
the Supreme Being. Religious practices or moral disciplines are 
only preliminary stages, more or less aptly chosen, in this process. 

In most of the Hindu scriptures, such as the Eternal Wisdom 
(Veda), the Ancient Chronicles (Puranas), the Epics (Itihasas), the 
Moral Codes (Dharma Shastras), the Treatises on Magic Practices 
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(Tantras), etc., are found many important references to the different 
techniques of yoga. Several ancient Sanskrit treatises, however, 
deal exclusively with the principles, the methods, and the different 
systems of yoga. 

The main treatises which form the basic scriptures of yoga are the 
following: 

1. The Yoga Upanishads, which are part of the Vedic literature 
and which deal with all the aspects of yoga. 

2. The Yoga Darshana of Patanjali and its commentaries, which 
form the basic treatise of Raja yoga. 

3. The technical treatises of Hatha yoga, such as the Hatha Yoga 
Pradipikd, Gheranda Samhitd, etc. 

A general list of the main Sanskrit treatises on yoga still available 
today is given in Appendix D. 

The Place of Yoga in Hindu Philosophy 

Hindu philosophy considers that there exist several different meth¬ 
ods of knowing. Everything in the universe has different aspects, 
but each of these aspects implies all the others. In our endeavor to 
understand the nature of things we may choose any aspect we like 
as a point of departure. We may reach different conclusions which 
can appear to be contradictory. Such contradictions, which are 
merely apparent, only serve to show the limitation of each mode of 
approach. 

Six main methods are considered by Hindu philosophers to be 
essential approaches to the problem of reality. It is through their 
opposition that we can realize something of the impartible Supreme 
Reality which as a whole is beyond our grasp. We can only approach 
it by fragments, just as we look at a sculpture from different angles 
and thus form an idea of its whole which cannot be grasped by one 
approach only. This conception of different but equally real ap¬ 
proaches to reality gives rise to what is known as the six “points of 
view,” or philosophical systems. These should not, however, be 
viewed as separate and contradictory modes of thinking. On the 
contrary, they represent an effort to coordinate the results reached 
through all the diverse modes of human experience. 

These six “points of view” (darshanas) are known as (1) the 
mathematical or cosmological point of view (sankhya), which has 
for its method intellectual speculation; (2) the naturalistic, experi¬ 
mental, or scientific point of view (vaisheshika), which has for its 
method sensorial experience; (3) the point of view of logic (ny aya), 
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which has for its method dialectics; (4) the point of view of 
identification (Yoga), which is connected with supersensible per¬ 
ception and intuition of the world and has for its method control of 
the mind, the senses, and the inner faculties; (5) the point of view 
of exegesis, or theology (mimansa), which has for its method the 
study of the Sacred Scriptures and Revelation; and (6) the meta¬ 
physical point of view or end of wisdom (vedanta), which has for its 
method abstract speculation. 

Each of these systems has its own method and can admit only of 
such things as can be ascertained through it. This is how some 
happen to be atheistic, like vaisheshika; pantheistic, like sankhya; 
deistic, like mimansa; non-dualistic, like vedanta; etc. Of these the 
two highest systems are, however, considered to be vedanta and 
yoga, because vedanta depicts the ultimate object of knowing and 
yoga shows the way to experiencing directly the principles which 
vedanta defines. 

The Method of Yoga 

Every duality implies a relation between contraries and conse¬ 
quently three elements. The number three is thus the first of the 
numbers. All existence has for its starting-point a trinity: two 
opposing aspects and their relation to each other. 

When in the undifferentiated, a first distinction takes place: 
dualism, the origin of all existence, appears as the first stage of 
manifestation and with it the principles of relativity. The further 
manifestation proceeds, the more we find multiplicity and 
complexity. 

There is no one aspect of manifestation which does not imply all 
the others, because of the fundamental, all-pervading duality, hence 
the principle “That which is here is everywhere, that which is not 
here is nowhere” (mahabharata). The difference between the lim¬ 
ited, powerless individual and the limitless, all-powerful Universal 
Being is that in the Universal Being everything coexists, whereas 
the individual is made up of isolated elements. When we are able to 
weld together the separated elements which form our own being, we 
become identical with the Universal Being. 

It is the first aim of the method of yoga to control our vital energies 
or pranas (breaths)—so called because the vital breath, prana, is the 
most prominent and directly controllable of all the vital rhythms— 
by bringing all our vital and emotive reactions under the control of 
our consciousness. This absorption of our submental energies by 
our consciousness gives us the power to leap into the region of 
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supramental perception. The three regions thus merged, i.e., the 
submental, mental, and supramental, constitute our own undivided 
individual consciousness, which by its nature is identical with the 
impartible Universal Consciousness. 

Having first to conquer the submental energies and then dissolve 
the united submental and mental conscious into the supramental, 
the yogi must at every stage follow a course distinct from that of the 
sensory perceptions and cerebral activities which are the normal 
field of human investigation. Leaving outward observation and 
silencing his mind, he turns his attention inward, and it is within 
himself that he experiences all the stages of reintegration from 
multiplicity towards the indivisible. To each of these stages corre¬ 
sponds a subtle center which the introspecting mind experiences as 
having a form resembling that of a lotus or a wheel (chakra). 

The structure of these centers may be likened to diagrams—to 
geometrical forms associated with numbers, forms, sounds, and 
colors. They are the maps, so to speak, of the stages of this inner 
journey. Each of the centers of the subtle body thus corresponds to 
a stage of realization. The mind of the yogi concentrates one after 
the other on each of these centers. Using their diagram as a mental 
guide, it follows their outline and stops on this or that detail, to the 
left or to the right, in an angle or in the center, etc., just as if it were 
visiting the different quarters of an unknown city. But in each of 
these quarters it enters a different order of things, finds itself in a 
new world, discovers new aspects of reality, and gains new powers. 

It appears that these subtle centers of the body, the chakras, are 
in fact regions of the brain. These regions, however, are linked with 
different parts of the body, and it is by concentrating his attention 
on the subtle centers that the yogi enters the unknown regions of the 
brain and discovers their faculties. 

Many definitions in Hindu sciences bear the mark of this method. 
Reaching physical forms through their subtle aspect, the yogi per¬ 
ceives the continuity between the different orders of things where 
outwardly only unrelated phenomena are seen. The yogi will therefore 
speak indifferently of men or of subtle beings; he intermingles the 
geography of celestial worlds with that of terrestrial continents or of 
atoms, and in this he sees no discontinuity but, on the contrary, a 
perfect coherence, for to him these worlds meet at many common 
points, and the passage from one to the other is easy for those who have 
the key. For instance, in medicine, the Hindu takes into account not 
only the effects of the drugs and foods on the physical organism, but 
also their effects on the nervous centers and through them on the subtle 
body, character, mental faculties, etc.—effects all too little known to 
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the modem physician. To the traditionalist Hindu physician his 
Western colleague often appears not to be aware of the effect his 
treatment may have on the subtle body or on the soul of his patient, the 
consequences of which effect may prove of much greater importance 
than the rapid cure of a merely physical ailment. 

The practices of yoga necessarily vary according to the state of 
development and stage of advancement of the “apprentice” 
(sadhaka). For those least qualified, the training must gradually 
pass “. . . through the eight stages of: abstinences, observances, 
sitting postures, breath control, withdrawal (of the mind from outer 
objects), concentration, contemplation, and identification (i.e. the 
dissolution of the mind into the object of its contemplation).” 23 

“For those averagely qualified, the method is that of integration 
through action, by practicing austerities, by study and surrender to 
God.” 24 

For those already highly qualified, “the mind can be controlled 
through regular practice and detachment.” 25 

“Or by total surrender of oneself to God.” 26 

The apprentice (sadhaka) at the different stages is given different 
names: 

“He who practices the method is called a ‘seeker of liberation’ 
(mumukshu).” 27 

“The man who no longer feels inclination towards the objects of 
the senses, nor towards action, and who has thus renounced all 
desire is said to be ‘riding on yoga’ (yoga-arudha).” 28 

“The yogi who has conquered himself, whose inner peace is not 
disturbed by cold or heat, pain or pleasure, honors or insults, whose 
all being is set on the Supreme Self, whose inner faculties are 
satiated with knowledge and transcendent wisdom, without im¬ 
pulses, his sense mastered, looking to mud and gold with an equal 
eye is integrated (yukta).” 29 

“When the conquered mental faculties of the yogi like a lamp in 
a windless place, remain motionless in union with the Self, [he is 
said to be in a state of integration (yunjana)].” 30 

“The yogi who has reached ‘accomplished identification’ 
(vinishpanna samadhi) is no longer distinguished from the Supreme 
Being.” 31 

The Yoga Sara Sangraha gives a slightly different definition of 
these stages, saying: “Individuals qualified for the practice of yoga 
are of three types: low, medium and high. These are defined as 
follows: 
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• Arurukshu (one desirous to ascend). 

• Yunjana (in union, i.e. one who is practicing). 

• Yoga- arudha (one who has ascended, who has realized the aim 
of yoga).” 32 




The Different Forms of Yoga 

The universe is pervaded throughout by the Supreme Being. There 
is therefore no aspect of the universe which cannot be used as a 
means for attaining realization of the divine, and consequently there 
are innumerable forms of the method of yoga. 

The chief of these forms are variously classified: one of the 
common classifications is that found in theBhagavadGita, namely: 
reintegration through action, or Karma yoga; reintegration through 
knowledge, or Jiiana yoga; reintegration through Love, or Bhakti 
yoga. Another classification is that into Sankhya yoga, which is 
reintegration through intellectual knowledge, and Karma yoga, 
reintegration through action. 

Technically, yoga makes use of five main methods, each of which 
has eight steps or stages. These five main methods are known as 
follows: 

1. Hatha yoga, reintegration through the will, or through the sun 
moon conjunction (this term will be explained later). 

2. Raja yoga, the royal way of reintegration. 

3. Mantra yoga, reintegration by means of hermetic utterances. 

4. Laya yoga, reintegration by mergence. 

5. Shiva yoga, reintegration with the metaphysical principle, the 
Lord of Sleep, Shiva. 

The last form is also known in the treatises on the magic sciences, 
the Tantras, as Rajadhiraja yoga, or the path of the King of Kings. 
The Sammohana tantra yoga identifies Shiva yoga with Jiiana 
yoga. 

The Shiva Samhita acknowledges four stages of yoga and gives 
their order differently according to the degree of initiation neces¬ 
sary for their practice. 

“There are four yogas—Mantra yoga. Hatha yoga, Laya yoga, 
and the fourth, Raja yoga, in which no duality remains.” 33 
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The Five Main Methods of Yoga 



I: Hatha Yoga — 
Reintegration through 
Strength 

“The Self is not within the reach of the weak. ” 
(yoga darshana) 


Object and Method 

Hatha yoga is the name given to the technical practices and disci¬ 
plines by which the body and the vital energies can be brought under 
control. Although but one of the means of yoga, it is the first 
preparation towards the way of reintegration and is essential for 
further realization. Only exceptional beings of surpassing develop¬ 
ment, which in itself implies the possession of all the “attainments” 
of Hatha yoga, can dispense with its rules and practices. 

All treatises on yoga insist that the sole purpose of the physical 
practices of Hatha yoga is to suppress physical obstacles on the 
Spiritual or Royal Path of reintegration, Raja yoga, and Hatha yoga 
is therefore called “the ladder to Raja yoga.” 

“The science of Hatha yoga is the ladder up which those climb 
who wish to reach the higher regions of the Royal Path.” 34 

The meaning of the word “Hatha” is explained in the Goraksha 
Samhita, also quoted in the Hatha Yoga Pradipika (comment. 1,1.) 

“The syllable ‘Ha’ represents the sun, and the syllable ‘tha’ 
represents the moon, and the conjunction (yoga) of the sun and 
moon is therefore Hatha yoga.” 35 

The cosmic Principles which, in relation to the earth, manifest 
themselves in the planetary world as the sun and the moon are found 
in every aspect of existence. In man they appear mainly under two 
forms, one in the subtle body and the other in the gross body. In the 
subtle body they appear as two channels along which our percep¬ 
tions travel between the subtle center at the base of the spinal cord 
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and the center at the summit of the head. These two channels are 
called Ida and PingalS. Ida, situated on the left side, corresponds to 
the cold aspect, or the moon; and Pingala, on the right side, to the 
warm aspect, or the sun. 

In the gross body, the lunar and solar principles correspond to the 
respiratory (cool) and the digestive (warm) vital energies and are 
called prana and ap§na.* It is by coordinating these two most 
powerful vital impulses that the yogi achieves his aim. 

The Eight Steps (Angas) of Hatha Yoga 

Hatha yoga is a process of control of the gross body which aims at 
freeing the subtle body. 

There are eight main steps in this process which, according to 
Patanjali (quoted above), are abstinences, observances, sitting 
postures, breath control, withdrawal of the mind from external 
objects, concentration, contemplation, and identification. These are 
technically helped by the body gestures (mudras), the muscular 
contractions (bandhas), and the six internal purifications called the 
“six actions” (shat-karma). 

The eight steps of Hatha yoga are divided into two stages: (a) the 
“outer stage” (bahira-anga), which comprises abstinences, observances, 
sitting postures, and breath control, and (b) the “inner stage” (antara- 
anga), also spoken of as “the bound (samyama) stage,” which com¬ 
prises withdrawal, concentration, contemplation, and identification. 

Breath control, without which the withdrawal of the senses from 
their objects is in practice impossible, stands as the gateway leading 
from the outer to the inner stage. 

Certain technical schools of yoga consider that the practice of the 
abstinences and observances is almost impossible in the present 
age, and they replace them by the six internal purifications and the 
gestures; counting concentration and contemplation as one, they 
acknowledge only seven steps of yoga. 

“The seven steps of Hatha yoga are the six purificatory actions, 
the sitting postures, the hand and body gestures, mental withdrawal, 
breath control, contemplation, and identification.” (Hatha Yoga 
Pradipika) 

The effect of training in these respective steps of Hatha yoga is 
said to bring about cleanliness of the inner channels and arteries 
(nadi sanshodhana), independence from the effect of worldly con¬ 
tacts (nirliptata), and liberation (mukti). 

♦When referring only to the movements of the breath, the cold air breathed in 
is spoken of as Prana Vayu, and the warm air breathed out as Apana Vayu. 
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of Hatha Yoga 




The Five Abstinences, or Yamas 

When starting on the journey of yoga, one must first bring the body 
and the mind to the highest possible peak of health and efficiency. 
The first stage of Hatha yoga is therefore the practice of the 
abstinences and observances which eradicate all physical and 
mental ailments and create perfect physical and mental welfare. 
According to Patanjali: 

“The abstinences are non-violence, truth, non-stealing, chastity, 
and non-possession.” 36 * 

1. Non-violence (ahimsa). “To abstain from causing pain at any 
time, in any way however small, in mind, word, or body, to any 
living thing, including oneself, is non-violence.” (Yoga Darshana) 
All other abstinences and observances lead up to it and have to 
be brought into action before full non-violence can be attained; 
it is said that they exist only for the sake of non-violence, and, 
further, that without non-violence, their practice is fruitless. 

2. Truth (satya). “According to the testimony of the inner faculties 
and senses, to show things as they are with the aim of doing good, 
in friendly words and without deceit, is truth.” (Yoga Darshana) 


*The Upanishads, however, speak of ten abstinences. “The ten abstinences are 
non-violence, truth, non-stealing, chastity, kindness, rectitude, forgiveness, 
endurance, temperance in food, and purity .” 37 
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3. Non-stealing (asteya). “Not to steal, take away or appropriate the 
possessions of another, in any way, by mind, word, or body, is 
non-stealing.” (Yoga Darshana) But also, according to Vyasa’s 
commentary (Yoga Darshana 2, 30) “non-stealing includes the 
non-acceptance of any kind of wealth, the acceptance of which 
is not permitted by the scriptures.” The acceptance of money by 
a sannyasi, for example, who is not supposed to possess any, is 
considered stealing. 

4. Chastity (brahmacharya).* “The complete absence of erotic 
perturbation or emotion, in mind, senses, or body is chastity.” In 
th&Daksha Samhitd it is stated, “The eight kinds of erotic action 
are: to think of it, to praise it, to joke about it, to look with desire, 
to converse in private, to decide to do it, to attempt to do it, and 
actual intercourse.” 38 

The Anugita says, “He who has reached beyond action and 
austerities and dwells only in the Supreme Principle, the Su¬ 
preme Brahman, and like the Brahman himself wanders (chari) 
in the world is called a Brahmachari. The Brahman is his fuel, the 
Brahman his fire, the Brahman his ‘ sacrificial’ seat, the Brahman 
his water (for purification), the Brahaman his Teacher. He lives 
absorbed in the Brahman.” 39 

The practice of chastity also implies regulation of diet, amuse¬ 
ments, habits, thoughts, sleep, and all other physical needs. 

5. Non-possession (aparigraha). “To abstain from accumulating in 
any way the means for enjoyment, whether they pertain to the 
field of word, touch, form, taste or smell, is non-possession.” 
(Hatha Yoga Pradipikd) 

Concentration is the means of enlightenment; dispersion 
(vikshipta) of one’s interest is stupidity (mudhata), and all effort 
to accumulate, protect, and display one’s possessions leads to 
dispersion. To possess, being a source of attachment, necessarily 
leads to violence, for one cannot possess without depriving 
others. 

The Great Abstinence (maha-vrata): The observance of the above 
five abstinences “without any restriction of caste, country, or time, 
in all circumstance is the great abstinence.” 40 

*The word “brahmacharya” is also defined as “Wandering in the Eternal 
Wisdom, the Veda” (Brahma in that case means Veda), that is, directing one’s 
power of enjoyment not toward the objects of the senses, but toward the 
enjoyment of Knowledge. 
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The Five Observances, or Niyamas 

The aim of the observances is to counteract such laws (dharma) of 
our nature as lead us towards attachments, while developing those 
which lead us to detachment and thus are the cause of liberation. 

To avoid any form of suffering which might result from our actions, 
wise yogis practice the “observances,” which are five in number. 

“The observances are purity, contentment, austerity, self-devel¬ 
opment, and the constant thought of Divinity.” 41 * 

Purity, or Saucha 

Purity is of two kinds, outward and inward. To cleanse one’s body, 
to eat pure food, and to observe all rules of right living and, even to 
act selflessly, is outward purity. 

In mantra yoga, the “method of reintegration through hermetic 
formulae,” purity is given great importance. Outward purity therein 
is of three kinds: of body, of place, of direction. 

Bodily purity is obtained through bathing. Seven actions are 
considered to be bathing: 

• The rune bath (mantra snana) is done by taking a ritual bath 
accompanied with hermetic utterances such as “Apavitra 
pavitro va... .”** 

• Solid (earthly) bath (bhauma snana) consists in rubbing the body 
with a cloth. 

• Fiery bath (agneya sn§na) consists in covering the body with 
ashes. 

• Air bath (vayavya snana) is symbolically done by touching the 
dust raised by the hoofs of a cow. 

• Celestial bath (divya snana) consists in taking a bath in the rain 
while looking at the sun. 

• Watery bath (varunya snana) is done by immersing the body in 
a tank or a river. 

*The Varaha Upanishad, Gh6randa Samhita, Laya Yoga, etc., name ten 
observances: “Austerity, Contentment, Faith, Charity, Divine worship, Listening 
to metaphysical teachings (V6danta), Modesty, Intelligence, Recitation of 
Hermetic formulae (japa), and Observance of facts.” 

• * ’’Whether he be pure or impure, in any circumstances, he whose thoughts are 
intently set on the Lotus-Eyed (Vishnu) is purified inwardly and outwardly.” 


35 




yoga 


• Mental bath (manasa snana) is done by immersing the mind in 
Divine contemplation. 


Purity of place is obtained by plastering ground and wall with a 
mixture of earth and cow dung, or by mere sitting under one of the 
sacred trees: banian, pippal, ashoka, bilva, anvala, etc. 

Purity of direction consists in sitting facing East or North during 
the day and only North during the Night. 

Inward purity is gained through the possession of the heavenly 
treasures (daivi sampatti) which are: control over the senses, ab¬ 
sence of fear, contentment of mind, charity, ritual sacrifices, read¬ 
ing of the “Scripture of Eternal Wisdom” (the Veda)—and of other 
scriptures which conform with the beginningless religion—pen¬ 
ance, simplicity, non-violence, truth, endurance, forgiveness, and 
abstaining from I-assertion, possessiveness, attachment, enmity, 
envy, greed, sensuality, anger, agitation, etc. 

Food restrictions which avoid all elements that breed intoxica¬ 
tion, anger, and other passions are essential to the maintenance of 
purity. Friendship and kindness are a great help to inner purity. 


Contentment, or Santosha 

“To maintain a joyful and satisfied mind whether one meets with i 
pleasure or pain, profit or loss, fame or contempt, success or failure, 
sympathy or hatred, is contentment.” (Yoga Darshana) 

The main means of contentment is to reduce one’s needs and be I 
satisfied with the bare necessities of life. 


Austerity, or Tapa 




“Forbearance, the practice of fasts and other forms of abstinence, 
and the bearing of pain for the sake of controlling the mind and 
senses and of performing one’s duty, is austerity.” Austerity is of 
three kinds: physical, pertaining to words, and mental. The rules ; 
and restraints which lead to the bearing of hardships as well as 
ritual observances and modes of worship which purify the mind 
come within the realm of physical austerity, likewise fasts and > 
various forms of penance. To speak without passion kind and 
useful words and to use one’s strength in study and to develop . 
oneself is austerity of words (vak-maya tapa). Inner silence, glad- I 
ness of mind, and concentration on the Self is mental austerity I 
(manasa tapa). 
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Self-development, or Svadhyaya 
“Self-development consists in the study of the revealed Scriptures, 
which are the source of human progress and happiness. Together 
with the practice of bead-telling or repetition (japa) of the name of 
that aspect of Divinity chosen for worship. It includes also the 
learning and the teaching of divine praise and commenting upon the 
divine qualities” (quoted in Kalyana). To witness the Supreme Self 
is the aim of self-development. It is reached by study, teaching, 
listening, pondering, and meditating. 

The repetition of sacred syllables has a very great effect in self¬ 
development. All things, whether conscious or unconscious, are 
grasped through the sequence of “spoken sounds” (Varna). If, 
therefore, by constant practice of the rhythmic repetition of certain 
basic syllables while meditating on their meaning we are able to 
rouse and capture the energy latent in them, we can thereby gain 
knowledge of all that is expressed through sounds, all the sciences 
of this and other worlds. 


The Constant Thought of Divinity, orlshvara Pranidhana 
“The constant thought of Divinity is devotion (bhakti), it is a 
tendency of our whole being to act in mind, word and body in such 
a way as will lead us to God” (quoted in Kalyana). This surrender 
of our being to Divinity by offering up all our actions and their 
results, and thus becoming without desire, is the most important of 
the five observances. 

He whose thoughts are thus set on the Self is ever, “whether he 
sleep, sit, or walk, in union with Him. The network of the opposing 
tendencies (violence, etc.) dissolves of itself; there is no need to 
fight. The world of appearances which rests on desires disappears, 
and the seeker enjoys the ambrosia of immortality.” 44 

The Results of Abstinences and Observances 

“The abstinences and observances each number five; by practicing 
them for their given purpose they yield diverse results; by practicing 
them without desire they lead to liberation.” 43 


The Abstinences 

The result of non-violence: The result of non-violence is to eradi¬ 
cate feelings of hostility in any being or thing. 
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“Near him in whom non-violence has fully taken root, all beings 
renounce enmity.” 44 

The result of truth: Words of a truth-teller have amazing power; 
not only is it impossible for anyone to doubt him, but even nature 
bends before him as before its own law. 

“He in whom truth is fully rooted [his words must] bear fruit.” 47 

The result of non-stealing: The tendency of Nature to veil her 
possessions disappears before him who practices non-stealing. 

“Those who firmly practice non-stealing: all precious things 
come of themselves to them.” 48 

The result of chastity: Chastity strengthens all the faculties; the 
chaste can conquer even the Self. Their body, mind, and senses 
become capable of doing extraordinary feats. 

“Those who practice full chastity gain great power.” 49 

The results of non-possession: When the yogi has truly renounced 
possessiveness, the enigma of human destiny and success resolves 
itself. Nature no longer hides the secret of Fate. 

“When non-possession is firmly established, [past, present, and 
future] births become known.” 50 

The Observances 

The result of purity: Purification of the body, inward and outward, 
greatly helps towards purity of conduct. It eliminates disease, 
prolongs life, and renders impure contacts displeasing. 

“From outward purity arises contempt for one’s own limbs and 
dislike for contact with other bodies.” 51 

“By purity of the inner faculties, the mind becomes happy and 
concentrated, the senses conquered and a man is qualified to witness 
the Self.” 52 

The result of contentment: Contentment makes any form of 
unhappiness impossible. Hence there can be no obstacle to perfect 
happiness. 

“Through contentment incomparable happiness is achieved.” 53 

The result of austerity: Austerity burns all impurities and leads to 
the achievement of great mental and sensory powers. 

“Through austerity, impurity is destroyed and [supra-natural 
powers or] attainments (siddhis) are reached by the senses.” 54 

There are eight attainments: 

• anima—to become as small as an atom; 

• mahima—to be immensely large; 
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• laghima—to have no weight or (according to the Mdrkandeya 
Purana) to have extreme speed; 

• prapti—to transport oneself instantaneously anywhere (or, re¬ 
maining where one is, be able to touch far distant objects such as 
the moon) or (Shiva Samhita) to have at hand all one wishes for; 
or (Markandeya Purana) to obtain that after getting which 
nothing remains to be desired; 

• prakamya—to obtain all that one desires; or (Shiva Samhita) to 
be at will visible or invisible; or (Mdrkandeya Purana) to 
pervade all; 

• ishitva—to have divine powers; or (Mdrkandeya Purana) “be 
like a god” or (Shiva Samhita) create, i.e., make things to live and 
die in the past or the future; 

• vashitva—to have control over beings and the elements, “whether 
they belong to the past, present or future” (Shiva Samhita); 

• kamavasayita—to feel ever satisfied. 

For the last attainment, some authors substitute garima—to possess 
enormous weight. These and other attainments are described in 
Appendix B. 

The secret of all attainments is always in concentrating on the 
contrary of the thing one wishes to defeat, such as thinking of heat 
to defeat cold, or of lightness to defeat weight. 

“In order to conquer a thing, think of its opposite.” 55 
The result of self-development: “Through self-development an 
actual vision of the divine aspect worshipped is obtained.” 56 

The result of the constant thought of Divinity: “Through the 
constant thought of Divinity, identification (sam&dhi) is reached.” 57 
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The Bodily Postures, or Asanas 

Before mental concentration is attempted, the body must be placed 
in a favorable and comfortable position, one in which it can remain 
for a long time unheeded and in which the different centers, or 
points where the gross and subtle bodies are joined, are placed in a 
definite relative position to one another. Each living species is 
characterized by a difference in the relative positions of these 
centers, and this can be represented by a geometrical figure. If we 
deliberately place the centers of the body in a given relative 
position, creating the geometrical figure characteristic of a certain 
species, we enter into contact with the cosmic entity which mani¬ 
fests itself in that particular species. Many of the bodily postures are 
therefore associated with different beings or animals. 

Although very great, the number of all possible relative positions 
of these centers is limited. The total number of possible species, 
according to this Hindu theory, is eighty-four times one hundred 
thousand. It is said that, in the beginning, Shiva, by taking all the 
postures, created the species. 

The bodily postures help to strengthen the body and stabilize the 
mind. That posture in which a man can remain longest without 
effort is for him the best. The very word “asana” means “easy, 
comfortable,” and so the postures should be to have their full 
effect. 

“To remain motionless for a long time without effort is an asana.” 58 

The aim of the bodily postures is secured when “the physical 
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reactions of the body are eliminated and the mind dissolves into the 
Infinite.” 59 

To feel its effect it is necessary to remain in one posture motion¬ 
less for one watch (of three hours). Even adepts need usually no less 
than eight hours to reach the state of identification (samadhi). 

“Then, one is no longer affected by all that goes by pairs, [i.e. heat 
and cold, pleasure and pain, etc.]” 60 and one gains mastery over all 
the elements. “He who masters the postures conquers the three 
worlds.” 61 


The Practice of the Different Postures 

During the practice of all the main sitting postures the spine, head, 
and neck should be kept erect, the eyes either closed or fixed on the 
tip of the nose or in the middle of the brows. 

Of the theoretical eighty-four times one hundred thousand pos¬ 
tures, only eighty-four are generally known and especially impor¬ 
tant, and of these, only thirty-three are said to give good results, and 
only two can be practiced by anyone. 

Different asanas are described in detail in different books of yoga. 
The Hatha Yoga Pradipika describes 14, the Yoga Pradipa 21, the 
GherandaSamhita 32, the VishvaKosha 32, the AnubhavaPrakasha 
50. All, however, agree that the number of the chief postures is 
eighty-four, although there exist some technical differences in 
defining them. Only four of the asanas are very generally practiced. 
They are the posture of Attainment (siddha-asana), the Lotus 
posture (padma-dsana), the Auspicious posture (svastika-dsana), 
and the Lion posture (simha-asana). The Auspicious posture is 
sometimes replaced by the posture of Prosperity (bhadra-asana). 

“Siddha, padma, simha, and bhadra are the four main bodily 
postures. Best is he who ever sits without effort in Siddha-lsana.” 62 

The Ishvara Gita (also quoted in Yoga Sdra Sangraha, p. 23), 
however, says: 

“The best postures are said to be the Auspicious posture, the Lotus 
posture, and the Half-posture (ardha-asana).” 63 

And the Shiva Samhita (3,100) gives as the four main postures the 
posture of Attainment, the Lotus posture, the Fearful posture ( ugra- 
dsana), and the Auspicious posture. 

Svastika- and padma-dsanas are more especially written about in 
connection with Mantra yoga. In the Bhagavad Gita, asana is 
ordained by Lord Krishna as follows: 

“On a pure spot he shall set for himself a firm seat neither over- 
high nor over-low, made of kusha grass, with, above it, a deerskin 
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and a cloth. On this couch he shall seat himself, with thought intent, 
and, the workings of the mind and senses brought into control, he 
shall practice yoga, to purify his inner faculties. Firm, holding body, 
head and neck in unmoving equipoise, gazing on the end of his nose, 
and looking not round about him, his soul at peace, void of fear, 
abiding under the vow of chastity, careful, with mind restrained and 
thought set on me, so shall he sit given over to me.” 64 

A similar injunction is given in the Bhagavata Purana (chapter 14). 

The various postures have different effects according to the state 
of development of the individual who practices them. The postures 
should therefore be learned from a qualified teacher. There exist in 
different schools some variations in the definition of several of the 
postures. To have their full effect, they must be accompanied by 
hand-gestures (mudras), (see below) breath control (pranayama), 
and the utterance of hermetic formulae (mantras). 

Description of the Main Postures 

All the postures should be practiced gradually lest the muscles be 
injured; some need to be practiced from childhood. After some 
practice, most postures become easy and comfortable and no longer 
create pressure or tension, which disturbs the blood circulation. The 
postures must always be practiced on a soft carpet, fur rug, or thick 
mat of kusha grass. 

In all the main postures, both knees should touch the ground and 
should appear to have the same weight when lifted with the hands. 

A list of the eighty-four postures and their effect will be found in 
Appendix C. The main postures only are described below. 

THE POSTURE OF ATTAINMENT ( siddha-asana ) is considered the 
best of all the postures. 

“In the posture of Attainment, he should sit motionless, the left 
heel hard-pressed against the yoni place (behind the testicles), the 
right heel placed upon the penis. The chin should be firmly pressed 
against the chest, the body kept erect, the senses withdrawn from 
perception, the eyes focused between the eyebrows. This opens the 
lock of the gate to liberation.” 63 

In this posture a man should be careful to avoid any discomfort to 
the sex organs. The toes of the left foot should rest between the thigh 
and the calf of the right leg, the big toe resting on the right leg while 
the right foot rests on the left leg. 

In this posture, the three main muscular contractions are used: the 
Net-holding contraction (jalandhara bandha), the Root contraction 
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(mula bandha), and the Flying contraction (uddiyana bandha) (see 
below). 

If the practice is to last for more than an hour, the eyes should not 
be focused between the brows, since this would fatigue the muscles, 
but should be closed. Both the arms should be straight, the hands 
palms up and resting on the knees. The small finger should be 
crooked to touch the root of the thumb and the other fingers slightly 
bent. This prevents the vital energy (prana vayu) from escaping 
through the finger tips. 



THE POSTURE OF ATTAINMENT 

The practice of this posture is said to bring rapid results. It is 
simple and comparatively easy, and, when perfected, is safe from 
ill-effects. It is, however, not to be recommended for married men 
since it weakens the male organ; it is mostly recommended for 
wandering ascetics and those who have renounced the world. 
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Its rapid effect is due to the stimulus it gives in awakening the 
center of vital energy and its neighboring center of coiled energy 
(kundalini). Circulation is activated, the nerves grow more sensi¬ 
tive, and magnetic energy circulates more freely in the body. 
Among the immediate physical effects of this posture is the strength¬ 
ening of the lungs and heart. Breathing becomes deeper and slower, 
the digestive functions grow regular, and ailments such as colds, 
heart diseases, fevers, and nightmares are cured. 

Even without breath control or other means used in yoga, the 
practice of this posture alone for twelve years, keeping silent and 
meditating on the Supreme Being, leads to the consummation of the 
aim of yoga: the stilling of the movements in the mind’s substance. 
If this posture is practiced morning and evening, it will be possible 
within a year to sit thus for twelve hours on end. In this posture, the 
central artery of the subtle body (sushumna nadi) is naturally 
straight and the vital energy easily takes the upward trend, which 
allows the mind to be successfully controlled. 

The posture of Attainment aims at reproducing, by the relative 
position of the different centers of the human body, that particular 
diagram or combination of forces which corresponds to the non¬ 
dual entity that is the beginning of all existence. 

“This non-dual Principle, support of the spatial universe, by 
whose powers all beings originate, into whose powers consummate 
yogis dissolve, is himself called the Posture of Attainment.” 66 

THE LOTUS POSTURE ( padma-asana ) is considered by some schools 
to be the best posture. It has two forms: free (mukta) and bound 
(baddha). 

“When the two feet are placed soles up on the two thighs, this is 
the lotus posture which cures all illnesses and poisoning.” 67 

“In the Bound Lotus posture, the right foot should be placed on the 
left thigh and the left foot on the right thigh. The arms should go 
round the back and catch hold of the toes. Press the chin against the 
chest, and focus the eyes on the tip of the nose. This posture cures 
illnesses and disorders.” 68 

The Shiva Samhita (3,106) adds that the tongue should touch the 
root of the teeth. 

Thus, in the Free lotus posture, the arms do not go round the back 
but rest, palms up on the knees. 

A very ancient tradition, however, explains that in both forms, 
bound and free, it is the left foot that should be placed first. There are 
therefore two variants of the Lotus postures and a man may, according 
to his temperament, choose the one he prefers. In all the forms the heels 
should be on either side of the navel and both knees touch the ground. 
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In this posture, the central artery of the subtle body remains 
naturally straight and respiration becomes rhythmical. It is there¬ 
fore the best posture for breathing exercises. 

While one is practicing the posture, the tip of the tongue should 
be turned backwards towards its root and enter the cavity behind 
the glottis; this forms the gesture of the “moving in the void” 
(khechari mudra). 



THE LOTUS POSTURE 


The Lotus posture cures almost all ailments: heart and lung 
diseases, digestive troubles, fevers, skin affections, etc., but for 
curative purposes, the tip of the tongue should be merely placed 
against the roots of the teeth. This posture also helps to conquer 
laziness, sleep, mental weaknesses, and other defects. It awakens 
the coiled energy and thus leads to transcendental knowledge. 
Before and after the Lotus posture is practiced, much walking 
should be avoided. 
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THE POSTURE OF PROSPERITY (bhadra-dsana) OR COW-KEEPING 
POSTURE ( go-raksha-dsana ): “Place both ankles below the testicles 
(against the yoni place) the left heel on the left, the right on the right 
of the seam. (In the Liberated posture, the feet are pointing forward, 
whereas in this posture they are turned backward); the two hands 
should take hold of the toes (which protrude at the back). This is the 
posture of prosperity .” 69 

The eyes should be focused on the tip of the nose. The feet become 
quickly supple in this posture, and the Root contraction (mula 
bandha) is easy. This posture greatly aids in directing the digestive 
vital energy (apana tattva) upward and cures many diseases. 

THE AUSPICIOUS POSTURE ( svastika-asana ): “In svastika-asana 
the soles of both the feet are said to be placed upon the knees one 
after the other .” 70 

The left foot should be underneath, the right foot on the top. When 
other postures are not advisable on account of a state of weak health, 
this posture is recommended. 

THE POSTURE OF REINTEGRATION (yoga-asana ): “Pressing the 
anus with both ankles crossed and controlling all movements is 
known as the posture of reintegration by the adepts of yoga .” 71 

THE LIBERATED POSTURE ( mukta-asana ): “In the Liberated Pos¬ 
ture the right and left heels joined are placed pressing the ‘seam’ 
(between the anus and testicles) on both sides .” 72 

The rest of the posture, the Net-holding contraction, hand gesture, 
sight, etc. are as in the posture of Attainment. 

In the beginning of the practice of this posture, the nerves of the 
feet feel as if drawn, and the feet do not rest comfortably on the 
ground; but, after some practice, these discomforts disappear. This 
posture supples the muscles and, if it be practiced first, it is easy 
afterwards to practice the Lion posture, the posture of Prosperity, 
and the Drawing back (West) posture. It is a very favorable posture 
for practicing the Root contraction. 

THE LION POSTURE ( simha-asana ): “Pressing the ‘seam’ with both 
ankles crossed and stretching the hands over the knees is the Lion’s 
posture .” 73 

Place the left ankle against the yoni place towards the right and 
cross the right ankle above it on the left. Keep the mouth open, the 
tongue hanging out, and the eyes focused between the brows. The 
hands are stretched over the knees. The three muscular contractions 
(bandha) are easy in this posture. This is one of the best for making 
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the muscles supple, and when the Net-holding contraction is incor¬ 
rectly done, this posture helps to rectify it. It is also one of the best 
for awakening the coiled energy, kundalini. It strengthens the 
faculties of knowing and gives excellent health. 

THE COW MUZZLE POSTURE ( go-mukha-asana ): “In the Cow- 
muzzle posture one should place the right ankle (on the ground) 
along the left side of the body and the left ankle along the right side 
so as to look like the muzzle of a cow .” 74 

THE FEARFUL POSTURE ( ugra-asana ) OR DRAWING-BACK (WEST) 
POSTURE (pashchimatana-dsana ): “Stretch both legs joined and 
holding firmly the feet with the hands place the head on the knees. 
This is called the Fearful posture (ugra-asana) which stimulates the 
fire of the life breath, it destroys death and is also known as the 
Drawing-back (pashchimatana) posture. This is the best of postures 
which the wise should practice always so that the vital breath may 
flow through the Western (back) channels .” 73 

“This posture should as far as possible be kept secret. (The 
reaction it produces in those who see it is harmful to them. No yogi 
is ever seen in this posture in a public place.) It should not be given 
to anyone. It gives a very great speed to the vital energies and 
destroys accumulated pain .” 76 

It greatly improves blood circulation and increases digestive 
powers. When, as in this posture, the subtle life-breath rises 
through the central artery of the subtle body (sushumna) to the 
back of the head; it is said “to move up the back (West) way” 
(pashchima marga), hence the name of the posture. But when the 
subtle life-breath passes up to the center called the lotus of the 
thousand petals, at the summit of the head, through the subtle 
artery between the brows, it is called the front (East) way (purva 
marga). In the posture of Attainment, both the back and front, 
West and East, arteries of the subtle body are equally important; 
whereas in this posture, the back artery is given prominence. 
Moreover, when the subtle life-breath passes through only one of 
the two subtle arteries, much quicker results are achieved. Herein 
lies the special merit of this posture. 

THE POSTURE OF THE THUNDERBOLT ( vajra-asana ): “Place the 
left heel below the bulb center (between navel and sex organ) and 
throw the other over it with neck, head, and body straight; this is said 
to be the posture of lightning (vajra-asana). ” 77 

Every posture when made very tense is also called vajra, such as 
vajra-padma-asana. 
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THE HEAD POSTURE (shirsha-dsana): There are several head pos¬ 
tures, but the following one is the most important. On the ground, 
place a soft cloth rolled round and the head upon it. Then, placing 
both palms on the ground beside the head, raise the body erect. The 
three muscular contractions now take place automatically. This is 
also called the Inverted gesture (viparita karani mudrd) or some¬ 
times the Skull gesture (kapdli mudrd). In it, the subtle vital-breath 
first tries to escape through the main artery of the subtle body by 
way of the Root Center (muladhara chakra) but then returns and is 
carried by the movement of the blood in the direction of the head. ! 
This process automatically awakens the coiled energy, kundalini; 
the Principial Sound, nada, arises very swiftly, and the mind 
becomes concentrated. 

This posture should be practiced for only one or two minutes at first 
and then very gradually increased up to one hour. Several authors 
claim that this posture may be practiced for three hours on end, but this 
can be done only by adepts and even then only providing that they are 
balanced, strong, and young. For the maintenance of good health, one 
hour is all that is needed, although for the cure of diseases arising from 
unbalanced air, bile, or lymph, and of all kinds of fever, practice up 
to three hours a day may be enjoined. While practicing this posture, 
a man should be very careful to take large quantities of ghee and milk 
to avoid deleterious effects. It should be practiced in the morning 
before taking food; after food or at night it is harmful. It should also 
never be practiced twice during the same morning. It is dangerous to 
wash the hands or face, take a cold bath, or walk in the open 
immediately after it. It should be practiced neither before performing 
the natural functions nor after a bath; even after breathing exercises, 
it may be harmful. Other postures may, however, be practiced before 
it. This posture is prohibited for those weak in the head, or whose head i 
is hot, or who have red eyes or such ailments as lung affections, rapid t 
heart, madness, or insomnia. 

If, while practicing the head postures, one feels suddenly hot, the 
practice must at once be stopped and milk and ghee taken, but 
nothing else. Medicines must especially be avoided because all 
remedies for fever slow down the heart and reduce in this way the f 
blood circulation, and this prevents the congested blood from j 
flowing normally. It suffices to lie down in a comfortable position. | 
If an elderly man practices the Head posture, within a year he will 
see his white hairs turn black once more, his feebleness disappear, | 
and his body become vigorous and healthy. Those not qualified to j 
do breathing exercises can easily enter upon the Royal Path of { 
reintegration by practicing the Head posture. 
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THE BOW POSTURE ( dhanur-dsana ): Catching the big toes of both 
feet with the hands and drawing them to the ear much as a bow is 
drawn is said to be the Bow posture. 78 



This is done lying on the belly and bending backward. 

THE POSTURE OF THE HIDDEN LIMB ( gupta-anga-dsana ): For 
seekers (sadhaka) who have some abnormality or ill-placed boils 
and cannot practice the posture of Attainment, the posture of the 
Hidden Limb is most useful and has practically the same advan¬ 
tages. The only difference between the two is that in the Hidden 
Limb posture, the left ankle is placed in front of the sex organs while 
the right ankle rests on the left one. All the rest—position of the toes, 
chin, eyes, etc.—is as in the posture of Attainment. 

The right foot over the center “Support of the Life breath” (sva- 
adhishthana chakra) (above the sex organs) makes the Flying 
contraction easier and its effects more readily obtainable than in the 
posture of Attainment. But, since there is no outward pressure on 
the Basic center (adh2ra chakra), the lower part of the central artery 
of the subtle body from which the coiled energy arises is not 
purified. 

THE CORPSE POSTURE ( shava-dsana ): Lie on the ground like a 
corpse; keep the forepart of the feet touching one another, the arms 
lying along the body palms up, and all relaxed. (A small pillow 
should be below the neck.) 

The aim of this posture is to give rest to the body. It should be 


49 




yoga 


taken every day for half an hour after practicing other postures. In 
this posture, the blood circulation is easy, the muscles are not 
contracted, the vital breath rises towards the head, and the mind is 
at peace. Some consider this the best of all postures. 

THE FISH POSTURE ( matsya-dsana ): “Placing the right foot at the 
root of the left thigh and covering the knee with the (right) hand and 
holding the main left toe with the left hand is the Fish posture.” 79 j 

THE POSTURE OF THE GREAT TEACHER MATSYENDRA () matsy - 
endra-dsana): This posture is to be practiced on both sides. 

1. Place the right foot on the left thigh, the heel near the navel; bring 
the left hand round the back and catch hold of the right leg three 
inches above the heel; the thumb of the hand should be towards 
the knee and the little finger towards the heel. Place the left foot 
in front of the right knee, the left knee touching the heart region 
and the toes of the left foot somewhat below the right knee. The 
face should be turned to the right and the eyes firmly focused 
between the brows. 

2. Place the forepart of the left foot on the right thigh; passing the right 
hand round the back, catch hold of the left ankle from above. The 
right foot should then be placed in front of the left knee and the left 
hand passed behind the right foot to catch hold of its big toe. The 
face should be turned to the left with the eyes focused between the 
brows. This position is the exact opposite of the previous one, and 
both should be practiced for an equal length of time. 

THE PEACOCK POSTURE ( mayura-asana ): “Place the palms of both 
hands side by side flat on the ground, with the elbows pressed on 
both sides of the navel and raised the head and feet straight like a 
peacock. This is the peacock posture.” 80 

This posture should only be attempted after the muscles of the 
body have already been made supple by the practice of other 
postures. It is necessary to be careful to see that the bowels are 
empty before practicing it; otherwise it may cause pain and disease. 
It should be practiced for seven or eight minutes before the 
purificatory act of washing the bowels.* 

THE COCK POSTURE ( kukkuta-dsana ): “If while seated in the Lotus 
posture one inserts the hands between thighs and calves and placing 

•See the chapter on the Six Purificatory Acts. 
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them on the ground raises the body in the air, this is the cock 
posture.” 81 

This posture eradicates night pollutions and strengthens weak 
digestive organs. The mouth of the central artery of the subtle body 
opens, and the digestive vital energy rises. 

THE RAISED TORTOISE POSTURE (uttdna kurma-dsana ): “Remain¬ 
ing in the cock posture, if one firmly presses the neck with the two 
shoulders and stretches the body with the face upward like a 
tortoise, this is the Raised-Tortoise posture.” 82 

THE HERO POSTURE ( vira-asana ): “To remain motionless with one 
foot placed over the thigh of the other leg is known as the sin- 
destroying Hero-posture.” 83 

THE COMFORTABLE POSTURE (sukha-dsana)'. “Any posture in 
which one can remain still without discomfort is known as the 
Comfortable posture; such postures should be adopted by those 
unable (to practice the regular posture).” 84 

The Shiva Samhita, however, connects the Comfortable posture 
with the Auspicious posture (svastika-asana) and adds: 

“By this method the wise yogi does breathing exercise so that no 
disease can enter his body and he can control his breath. It is called 
the Comfortable posture (sukha-asana). It suppresses all pain.” 85 
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TV: The Muscular 
Contractions (Bandhas) 
and the Gestures (Mudrds) 


The Muscular Contractions, or Bandhas 

In most of the postures, certain muscular contractions are necessary! 
to bring the vital energies under control. These muscular contrac-j 
tions are called “ties” (bandha), and the three most important are the 
Root contraction, or mula bandha; the Net-holding contraction, or 
jalandhara bandha; and the Flying contraction, or uddiyana bandha. 
These contractions are sometimes counted among the Gestures 
(mudras), as is invariably a fourth, the Arch contraction (see 
“Gestures”). 

Breathing exercises may be harmful when done without the 
muscular contractions. 

THE ROOT CONTRACTION (mula bandha ) is the most important and 
should be maintained constantly during breathing exercises. It 
consists in powerfully contracting the upper part of the anus, 
drawing it inwards, and releasing it periodically. This diverts the 
excreting energy, which dwells in the Basic Center (adhara chakra) 
above the anus, from its downward trend and makes it the support 
of the vital breath for its upward motion. When the Root contraction 
is defective, breathing exercises cause injury to the lungs. When 
practiced almost continuously, it brings perpetual youth. 

“Close the anus by pressing it with the heel and strongly draw 
upwards the excreting (apana) energy and bring it gradually to the 
upper region (i.e. the life breath (prana) region). This is the Root- 
contraction which conquers old age and death.” 86 
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“By performing this contraction, the union of the excreting and 
respiratory vital energies (ap&na and prana) is realized, and the yoni 
gesture is performed automatically.” 87 

THE NET-HOLDING CONTRACTION (jdlandhara bandha ): “The 
chin should be pressed on the chest closing the net of arteries of the 
neck: this is called the Net-holding contraction, difficult to achieve 
even for the gods. The purpose of this contraction is to prevent the 
ambrosia which flows from the lotus of a thousand petals at the 
summit of the head from being devoured by the digestive fire which 
dwells in the navel of all beings.” 88 

“By this contraction the wise yogi comes to drink himself the 
ambrosia and, gaining immortality, he wanders with delight through 
the three worlds.” 89 

The chin should be pressed against the triangular hollow at the 
join of the collar bones. This causes pressure on the Center-of- 
Extreme-Purity (vishuddha chakra), which is in the neck. When 
properly done, this contraction obstructs the respiratory tracts, and 
thus, when the breath is held (kumbhaka), it prevents the air from 
creating pressure above the glottis. The Center-of-Extreme-Purity 
commands the network of the perception-transmitting nerves 
throughout the body and is more particularly connected with sixteen 
points of special importance: the toes, the caif of the leg, the knees, 
thighs, hip-joints, sex-organs, navel, heart, the throat below the 
Center-of-Extreme-Purity, the neck above this center, the glottis, 
nose, brow, skull, the bumps behind the ears, and the center behind 
the forehead (Brahmarandhra). 

The center of the perception-transmitting nerves is really in the 
head, but the nerves all pass first through the Center-of-Extreme- 
Purity, and it is through it also that the orders pass in response to the 
perceptions. 

The Net-holding contraction protects the ends of the nerves from 
the brutal pressure of the air while holding the breath. If it is not 
properly done, many disorders appear in different parts of the body, 
particularly in the nose, the eyes, the head, the throat, and even the 
digestive tracts. 

The contraction is so named because of its connection with the 
Center-of-Extreme-Purity and the network of nerves that it commands. 

At first, the contraction should not be held for more than five 
minutes; later, its duration may be gradually increased. When the 
practice lasts too long, the muscles at the back of the neck begin to 
ache, in which case they should be massaged with ghee made from 
cow’s milk mixed with eucalyptus oil. 
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THE FLYING CONTRACTION ( uddiydna bandha) consists in strongly 
drawing in the belly at the level of the navel and then releasing it. 90 This 
gives support to the lungs during breathing exercises and has a 
beneficial effect on the health by balancing the various elements of the 
body. Its defective practice weakens both lungs and digestive organs. 

In breathing exercises, this contraction is usually to be main¬ 
tained while inhaling and exhaling but relaxed while holding the 
breath. After holding the breath, at the moment of exhaling, relax 
the Net-holding contraction and establish the Flying contraction. 

The Flying contraction is so called because “it causes the life 
breath to fly into the central artery of the subtle body.” 91 Or, 
“because it is the contraction by which a great bird soars up without 
effort, it is called the ‘Flying contraction’; [and because it defeats 
death, it also goes by the name of] the ‘Lion-which-masters-Death- 
the-Elephant’ (Mritya-matanga-kesari).” 92 

The Gestures, or Mudras 

To help and accelerate the effect of the postures and breathing 
exercises, the science of reintegration provides a certain number of 
technical psycho-physical processes, called the gestures. 

“With the help of the Guru, after the sleeping coiled energy has 
awakened and pierced all the lotus-shaped subtle centers and their 
knots, then, to awaken Divinity sleeping at the principial aperture 
(brahmarandhra), the Gestures should be practiced intensively;” 93 

Many gestures are used in yoga, and the three main muscular 
contractions described above are usually included among them. 
Including them, the main gestures are twenty-five in number, not all 
of which are discussed here: (The Shivd Samhitd gives only ten 
prominent mudras, shown here with a f.) 

1. The Arch gesture (mahd mudrd)f 

2. The Sphere-of-Space gesture (nabho mudrd) 

3. The Arch contraction (mahd bandha 

4. The gesture of Great Perforation (mahd vedha mudratf 

5. The gesture of Moving-in-the-Void (khechari mudratf 

6. The gesture of Inverted Action (viparita karani mudrd ]f 

7. The Yoni gesture (yoni mudrd) 

8. The gesture of the Thunderbolt (vajrali, or vajroli mudrd )t 

9. The Instigator-of-Energy gesture (shakti chalani or chalana 
mudrd 

10. The Deep-pool, or Beating gesture (tadagi or tadava mudrd) 
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11. The Frog gesture (m&nduki or mandavi mudrd) 

12. The gesture of the Giver-of-Happiness (shdmbhavi mudra) 

13. The Horse gesture (ashvini mudra) 

14. The gesture of the Noose-holder (pdshini mudrd) 

15. The She-Crow gesture (kdki mudrd) 

16. The She-Elephant gesture (matangi mudrd) 

17. The She-Snake gesture (bhujangini mudrd) 

The gestures of the Five-Holds (pancha dharana): 

18. earthly (pdrthiva) 

19. watery (ambhavi) 

20. luminous, fiery (vaishvanari) 

21. aerial (vdyavi) 

22. ethereal (akdshi) 

23. Root contraction (mula bandha )f 

24. Net-holding contraction (jdlandhara bandha)^ 

25. Flying contraction (uddiyana bandha )f 

THE ARCH GESTURE ( mahd mudrd): “With the left heel press 
carefully the yoni place between the sex and the anus, following the 
instructions received from the guru. Then spread the right leg and 
hold the foot with both hands. Close the nine apertures of the body. 
Press the chin against the chest and, establishing the mind in the 
Supreme Consciousness, practice breath control. This Arch-ges¬ 
ture, according to all the Rules of Earthly Wisdom (Tantras), is to 
be kept secret. First it should be practiced on the left side, then on 
the right. The yogi, keeping his mind under control, should practice 
this breathing exercise an equal number of times on both sides.” 94 

“In this way even the less gifted yogi will realize his aim. Under 
the influence of this Arch-gesture all the inner channels will 
become active, semen will not flow and vitality will increase, and 
all causes of decay will be destroyed. The coiled energy will then 
forcefully unfold; the life breath will reach the Principial aperture 
(Brahmarandhra) (behind the forehead), the fire of digestion will 
flare up, and all diseases be destroyed. The body will then have a 
marvellous brilliance. Together with old age, death will be de¬ 
feated and desired results easily gained. The senses will be con¬ 
trolled. All this with practice will of surety be attained by the adept 
(yogarudha) of yoga.” 95 

Having placed the left heel on the “seam” (sivana), the space 
between the anus and the sex-organs, extended the right leg, and 
placed the two hands holding the foot (or sometimes the knee), with 
both nostrils do five air “rubbings” (gharshana), i.e. very rapid in- 
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and-out breathing. Then, inhale through the left nostril, hold the 
breath, and with both hands catch hold of the big toe of the extended 
leg and place, or try to place, the head on the knee. While doing this, 
bear in mind the idea “my coiled energy is awaking and I am making 
her rise to the Principal Center (Brahmarandhra).” Having held the 
breath as long as possible, exhale very slowly through the solar 
channel or right nostril. Perform as many of these Arch gestures on 
this side as desired; then, changing around all the positions, do 
exactly the same number on the opposite side. Be very careful when 
doing the Arch gesture on the right side that inhaling takes place} 
through the right nostril and exhaling through the left, and that the \ 
right heel be on the “seam.” 

The practice of this gesture destroys the five troubles (klesha) of 
man: ignorance (avidya), sense of individual existence (asmita=the 
subtle I-notion), attachment (raga), enmity (dvesha), and the fear of 
death (abhinivesha). It also cures phthisis, enlarged spleen, fistulas, 
leprosy, and urinary diseases. It leads, further, to the Eight Attain¬ 
ments. These Attainments, however, belong to the natural order and 
are the greatest obstacle of the yogi in his journey toward spiritual 
realization. 

THE ARCH CONTRACTION {maha bandha ): “Spreading the feet 
place the right foot on the left thigh, and contracting the anus and the 
yoni-place draw the excreting energy (apana) upwards and bring it 
in contact with the digestive energy (Samana). Then bring the vital 
breath downward. The wise yogi then binds to one another the . 
breathing and excreting energies (prana and apana) and makes them 
rise up together. This Arch contraction leads one upon the path of 
attainments and the yogi thus brings the essence collected from all 
the channels to his forehead.” 96 

“By practice the vital breath will become firmly set in the middle 
of the central artery of the subtle body and as a result of this Arch¬ 
contraction the body will be strengthened; its frame of bones as well 
as all its muscles will become more powerful. The heart of the yogi 
will brim with joy and he will live in happiness; having gained much 
by this Arch-contraction he will go on practicing it and achieve all 
he wishes for.” 97 

The exact method of the Arch contraction is usually given as 
follows: 

After placing the left foot on the “seam” and the right foot on 
the left thigh at its root, do five air “rubbings” (gharshana) through 
the left nostril. Inhale through the same nostril, hold the breath, 
and catch hold of the right knee with both hands interlocked and, 
fixing the mind on the central artery of the subtle body, think, “I 
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am awakening the coiled energy and carrying her into my head 
to the Principial Center.” Hold the breath as long as possible 
before exhaling very slowly through the right nostril. Do as many 
of this contraction as desired and repeat the same number on the 
opposite side. Its effects are very similar to those of the Arch 
gesture. 

The instructions for the practice of the Arch contraction are given 
by some teachers under two other forms: 

1. Take the posture of Attainment and apply strongly and con¬ 
tinuously the Root contraction. Then place both hands on the 
ground near the hips and do five air “rubbings”; after which, 
inhale through both nostrils and hold the breath. While holding 
the breath, think, “The coiled energy is waking up.” Then lift the 
body slightly on the hands, and as long as the breath can be held, 
brush the ground with the seat. Rest again on the ground and 
exhale very slowly. 

2. Take the Lotus posture and do five air “rubbings” through the left 
nostril only. Then inhale, also through the left nostril, and hold 
the breath. Holding the breath, raise and swing the body (lola- 
asana) as above, thinking, “I am waking up the coiled energy.” 
Having held the breath for as long as possible, exhale very slowly 
through the right nostril. Repeat as many times on the right side 
as was done on the left. 

THE GESTURE OF GREAT PERFORATION ( mahd-vedha ): “With 
concentrated mind the yogi seated in Mahabandha breathes in. He 
stops the movement of the air with the Throat gesture (jalandhara 
bandha) filling completely the two channels (Ida and Pingala). 
This is known as Maha Vedha which the Realized (Siddha) ever 
practice.” 98 

“Oh goddess of the three worlds! Bringing together the breathing 
and excreting energies (Prana and Apana) the wise yogi seated in 
the Arch-contraction (maha-bandha) fills his belly with air creating 
pressure on both sides. This is called the Arch-perforation (maha- 
vedha)." 99 

“Directing the air with the help of this gesture of perforation 
through the central artery of the subtle body (sushumna), the power¬ 
ful yogi then pierces through the Principial knot (Brahma-granthi).” 100 

“The deities which dwell in the middle of the subtle centers 
(chakras) are shaken under the pressure of air and the coiled energy 
(kundalini) which is the Arch-Power of Illusion (maha maya) 
dissolves into Kailasa (i.e. the Center of a thousand petals at the 
summit of the head.)” 101 
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THE MOVING-IN-THE-VOID GESTURE ( khechari ): “The nectar (from 
the Center of a thousand petals) no longer flows into the fire (of the 
stomach) nor does the vital breath leap out when the tongue turned 
backwards enters the cavity of the cranium (behind the glottis). If 
the sight is then fixed between the brows, this is known as the 
Khechari (Moving-in-the-void) gesture.” 102 

In the Yoga Kundali Upanishad, the training for khechari is 
described as follows: 

“Having drawn the tongue to the root of the palate, the Knower of 
the Self should, for seven days, cleanse himself from all impurities 
according to the instructions of his guru. 

“Then with a sharp, well-oiled, and clean instrument resembling 
the leaf of the milk-hedge plant, he should make a hair’s breadth cut 
in the frenum of the tongue. Leaving all other work, he should treat 
the cut with yellow myrobolam and powdered salt well mixed 
together. After seven days he should again cut it a hair’s breadth. He 
should thus practice this with great care for six months. After six 
months the frenum at the base of the tongue will have vanished. The 
yogi should then tie the tip of the tongue with a piece of cloth and 
draw it out, upwards, gradually, knowing the proper season, time 
and manner. A Sage! Thus pulled daily, within six months it will 
reach the middle of the brows and, to the sides, the ear holes. It will j 
reach downwards to the root of the chin. In the course of three years 
it will without effort reach the limit of the hair on the forehead, the 
side of the hair tuft and the hollow of the neck.... 

“Then pressing with the finger the Principial bolt (the Uvula) the | 
yogi should thrust his tongue inward, and, within three years it will | 
enter the Principial door. 

“After entering the Principial door he should begin the practice of 
churning.... Constant churning is not good and should be done only 
once a month.” 103 

The cutting of the frenum of the tongue can be replaced by the 
practices of dohana (pulling the tongue out and massaging it with 
a gesture like that of milking) and chalana (pushing the tip of the 
tongue backward with the fingers). 

“He is not troubled by disease nor soiled by action, he is not bound 
by Time, he who knows Khechari. 

“This gesture in which the mind moves in the void (Khe) and the t 
tongue moves in the void (the empty cavity of the cranium) is called 
‘Moving-in-the-Void’ and is honored by the Realized.” 104 

“Whether he be pure or impure and whatever his condition may 
be, he who does perfectly the gesture of moving in the void is most 
certainly for ever purified.” 105 
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“If the tongue of the yogi goes up but for one instant, that instant 
is enough for all his ailments to be destroyed, for old age and death 
to become impossible.” 106 

“He who practices yoga in this way becomes beautiful like 
another God of love and never suffers from hunger, thirst, sleepi¬ 
ness, nor does he ever faint.” 107 

THE INVERTED INSTRUMENT GESTURE ( viparita-karani-mudra ): 
Sit with both legs spread in front, the hands on the knees, and do five 
air “rubbings.” Then breathe in through both nostrils and hold the 
breath for as long as possible, thinking, “I am waking up the coiled 
energy.” Then breathe out as slowly as possible. 

This gesture helps in withdrawing the senses from their external 
objects and facilitates the digestive functions. 

The Shiva Samhita, however, gives the Inverted instrument 
gesture action as a form of the head posture. 

“Placing the head on the ground, raise both feet up in the air; this 
is the inverted action which all the makers of the rules of wisdom 
(tantras) keep secret.” 108 

“The great yogi who practices this gesture daily for one watch 
(three hours) conquers death and even at the time of universal 
destruction remains unharmed.” 109 

THE YONI GESTURE (yoni mudra) is the contraction of the yoni 
place behind the male organ. 

“First with the help of in-breathing (Puraka) draw in the mind 
with the breath to the basic Center (Adhara) (and maintain it there 
firmly). Then try to contract the yoni place between the male organ 
and the anus.” 110 

“Then concentrate on Lust (Kama) which, in the shape of an arrow 
shining like a thousand suns but cool like a thousand moons, lies in 
the center of the Principial yoni. Above it is a subtle tongue of light 
which is Consciousness, the Supreme Energy (Kala), and in union 
with it is the one Supreme Self on whom one should meditate.” 111 

“Then, leaving [this Principial yoni, the living being rises] through 
the central artery (sushumna) of the subtle body and successively 
reaches the three emblems (lingas) (corresponding to the gross, 
subtle and causal shape). And in the heavenly, (the higher) region 
he drinks the divine ambrosia which is supreme bliss, white and red 
in color, shining like a thousand suns, and cool as a thousand moons, 
which flows like a rain of nectar. And he then returns to the yoni.” 112 

“Whichever word, good or bad, the yogi utters becomes a magic 
rune, a mantra, if the yoni gesture is done at the same time.” 113 
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THE THUNDERBOLT ( vajroli ): “He who practices Khechari, his 
tongue in the hole above the glottis, and whose seed does not flow 
even in the embrace of a desirable woman, who keeps his seed in his 
body, what fear has he of death? So long as the gesture of the Void 
is held, so long the seed cannot fall. If the seed happened to fall, 
then, when it reaches the womb it is drawn up again forcibly by the 
power of the yoni-mudrS.” 114 

Shiva speaks: 

“For the sake of my devotees I shall briefly describe the Thunder¬ 
bolt gesture which destroys the darkness of the world and is to be 
kept as the secret of secrets.” 115 

“Living according to his fancy and without practicing the rules 
ordained by yoga, the householder can by the practice of Vajroli 
attain liberation.” 116 

“First the wise seeker should try to draw in, through the channel of 
the sex organ, the female seed from the yoni and bring it into his own 
body and he should move his sex organ without letting his own seed 
fall. If by chance the seed begins to move, then, through the yoni 
mudra it should be stopped and drawn upward and stored on the left 
side, then stopping for a moment the movement of the lingam and 
following the instructions given by his guru, the yogi, uttering 
repeatedly the syllables ‘Hun,’ should again move his linga in the 
yoni. And forcibly drawing inward the Apana air he should draw in 
the seed of the woman, this is known as Vajroli mudra.” 117 

“Knowing the male seed as the lunar principle and the woman 
seed as the solar principle one should make them enter united in 
one’s body.” 118 

“If I who am the male seed and Shakti who is the female seed are 
united, then, when performing this practice, the yogi gains a divine 
body (i.e. his body becomes like that of the gods).” 119 

“The falling of seed leads towards death; the keeping of one’s 
seed is life. Hence with all his power should a man hold his seed.” 120 

“In this world all is born from seed and dies of seed. Knowing this 
the yogi should always keep his seed.” 121 

“By this practice even the man who indulges in worldly pleasures 
can attain realization, and all wished for results can in this world be 
achieved.” 122 

“There are two varieties of Vajroli named Sahajoli and Amaroli. 
The yogi should in any case try to avoid losing his seed.” 123 

“If by chance the sperm should suddenly fall and the union of 
moon and sun (male and female seed) take place, this is known as 
Amaroli. The united seeds should then be drawn up again through 
the linga.” 124 
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“When his seed begins to move but the yogi is able through the 
yoni gesture to stop it, this is known as Sahajoli and is a most secret 
process in all the scriptures of earthly wisdom.” 125 

“At the time of giving out his urine he should strongly draw up the 
(apana) air and giving out very little urine draw it up again accord¬ 
ing to the instructions of the guru. Practicing this always will help 
in controlling the seed and lead to great attainment.” 126 

THE INSTIGATOR-OF-ENERGY GESTURE (shakti chdlana): “The 
wise yogi taking the help of the Apana vital energy, vigorously 
drawn in, compels the sleeping coiled energy to move. This is the 
Instigator of Energy gesture which gives all powers.” 127 

THE GIVER-OF-HAPPINESS GESTURE (shdmbhavi mudrd ): For this 
the mind should be firmly established in the Center of Command 
(ajnachakra) and the eye-sight kept level, fixed on some beautiful 
imaginary obj ect at a distance of at most a yard (2 cubits) and at least 
one span of the hand. And whether walking, moving, standing, 
sitting, sleeping, waking, or working, the invisible (alakshya) 
should be made the object of sight (lakshya). No outside help is 
necessary for this, it suffices for the outward vision to be changed 
into the inward vision or introspection (antar-lakshya). This inward 
vision, by which the meaning of the spoken word is seen to be in 
accordance with its subtle substratum (madhyama), is called the 
shambhavi mudra, or “gesture of the Giver-of-Happiness” (Shambhu, 
i.e. Shiva). It is said to have been practiced by Shiva himself. The 
Upanishad says: “When the mind dissolves into its inherent bliss, 
this is the gesture of the Giver-of-Happiness. This is also called the 
Moving-in-the-Void gesture.” 128 

Of the twenty-five Gestures, the Moving-in-the-Void and the 
Thunderbolt, together with the secondary gestures—the Beating 
(tadava), the Wearing-of-Garment (paridhana), the Union (yukti), 
the Moving-Around (parichdlana), and the Moving Energy (shakti 
chdlana) —should never be attempted without the guidance of a 
qualified teacher or guru. 

For mental concentration in particular, the following gestures are 
used: 

THE INVISIBLE GESTURE (agochari) consists in keeping still with 
the mind concentrated on the tip of the nose. 

THE WANDERING-ON-THE-EARTH (bhuchari) consists in fixing the 
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mind on the empty space about four finger-breadths from the tip of 
the nose. 

THE BLACK-BEE (chdchari), sometimes identified with the Mov- 
ing-in-the-Void gesture, by which the mind is concentrated on the 
Center of Command. 

In breathing exercises, besides these gestures, the Intoxicated 
gesture (unmddi mudrd) and the Absolute chalice (kevala kumbhaka) 
are used. 

In addition, there are certain ritual gestures, the nydsas, by which 
some part of the body or a certain thing is consecrated to a particular 
deity. There are several of these which should be practiced with 
breathing exercises, such as the consecration of the hands, the 
consecration of the different parts of the body, the consecration of 
the letters of the alphabet, and the consecration of the seers. 
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V: The Six Purificatory Acts 
(Shat Karma) 


In the normal course of life, the nerves, arteries, and all other 
channels of the body gradually harden and become obstructed by 
sediments and impurities, which are the cause of aging and of most 
physical and mental ailments. 

The first work in the practice of yoga is to remove these sediments 
through the purification and rejuvenation of first the grosser and 
then the subtler channels of the body. The chief means for purifying 
the body are rhythmical breathing accompanied with holding of the 
breath and the uttering of certain syllables called the “seed formu¬ 
lae” (bija mantras). 

In addition, there are Six Acts (shat karma) which, when done 
systematically and with the assistance of the special muscular 
control gained by the training of yoga, have a remarkable effect in 
thoroughly disintoxicating and rejuvenating the organism. 

“These six acts should be performed: washing out the stomach 
(dhauti), washing out the bowels (vasti), cleansing of the nose 
(neti), shaking the abdomen (nauliki), fixing with the eyes (trataka), 
and breathing bellows (kapala bhati).” 129 

Some treatises, particularly the Bhakti Sagara of Charana Dasa, 
add to these: the Elephant act (gaja karani), the Air-pipe act (dhanu 
karani), the Tiger act (dhagi karani), and the Conch act (shankha 
pashala). 

Without these Six Acts, it is often difficult to find the physical 
strength and resistance necessary for the practice of yoga. 



yoga 


Rules for the Performance of the Six Acts 

The rules for the performance of the Six Acts are very strict and 
relate to place, food, and physical and mental behavior. These rules 
must be observed. 

The place for the performance of the Acts must be comfortable 
and undisturbed. The food must be well regulated and include those 
aliments which develop the good tendencies in the mind; these 
include milk, ghee,* almonds, barley-sugar, and other nourishing 
but light foods. The correct behavior for the performance of the Acts 
is a habit of detachment, forbearance, love of solitude, and talking 
little. 

But before practicing any form of yoga, a man should practice the 
rituals of worship which prepare him for it; through these, he will 
meet with less difficulty and few obstacles. 

It may be necessary also to repeat here that no one of these 
practices should be attempted without the guidance of a qualified 
teacher. Without proper guidance they are likely to be unsuccessful 
and may even be harmful. 

Although the methods given for the Six Acts in books composed 
more than two thousand years ago may seem to us now rather 
primitive, one should not forget that the remarkable mastery over 
internal muscular movements they imply is of the utmost value in 
the attempt of the yogi to control every reaction and reflex of the 
physical body. 

Description of the Six Acts 

THE SHAKING OF THE BELLY (nauliki,)(also called nauli, naulika, 
nyoli, and nala-kriya): “Stooping the shoulders, shake the belly 
rapidly from right to left like quivering water—adepts call this 
‘nauli.’” 130 

After performing the natural functions, bathing, and performing 
the daily ritual (sandhya), feeling clean and light, take up either the 
Lotus posture, the posture of Attainment, or the Raised Lotus 
posture. Then, having exhaled the air from the lungs, try by power 
of will to make the belly shake from right to left. This should be 
practiced morning and evening until perspiration begins. After 
some time the belly will lose its inertia. The resulting sensation will 
be that of the belly being depressed on both sides and vertical 
channels on either side, which unite to form a strong central pillar 


clarified butter 


The Five Main Methods of Yoga 


rising from the subtle Root Center to the heart. When the sensation 
of the pillar grows strong, the shaking of the belly is easy. Gradu¬ 
ally, as the belly moves round with the shaking, the two main subtle 
channels on either side of the body begin to be felt in the chest, 
throat, and forehead. Once the shaking is started it soon continues 
of its own accord. At first it causes loose motions. A well-built, not 
too heavy man should succeed in performing the shaking of the 
belly within a month. 

Before, however, beginning this practice, it is as well to spend 
some time in the Drawing-back (West) posture or the Peacock 
posture, and it should be noted that so long as the intestines adhere 
to the back, however slightly, they should be shaken carefully; 
otherwise, various internal and seminal troubles will be apt to arise. 

“The practice of nauli increases the digestive secretions and 
digests food. It always gives pleasure and dries up all kinds of 
disease. It is the best of the practices of yoga.” 131 

When the practice of shaking the belly is mastered, all the 
muscular contractions are easy, and it is therefore called the ladder 
to breath control. During its performance a very sweet taste is felt 
near the throat. Shaking the belly is a help in performing the other 
acts, particularly in the washing of the stomach and of the bowels, 
and in the Conch Act. 

THE WASHING OF THE BOWELS ( vasti ): The washing of the bowels 
is called vasti, because vasti is a center, red in color, in the lower 
abdomen near the Root Center. 

The practice, which cleanses the bowels, is of two kinds: cleans¬ 
ing by air and cleansing by water. 

Air cleansing consists in drawing air upwards into the intestines, 
by the shaking of the belly, and then, assuming the Peacock posture, 
letting the air go. 

Water cleansing consists in immersing the body in water and 
drawing in some of the water by shaking the belly. When the air 
cleansing has been completely successful, water cleansing is easy 
because the air helps to draw in the water. 

“Vasti practice consists in sitting in the Raised Lotus posture in 
water up to the navel with a tube in the anus and then to wash out 
the inner belly by drawing in water.” 132 

The tube should preferably be of bamboo, six finger-breadths in 
length, well smeared with oil or ghee; its hole should be large 
enough for the small finger to enter. Two-thirds of this tube should 
be introduced into the rectum; then, pressing both heels hard 
together, squat on the balls of the feet and contract the anus to draw 
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in water. Having swilled this water inside by the shaking of the 
belly, it should be evacuated. This removes all inner residues, 
toxins, parasites, etc. and leaves the intestines thoroughly clean. Do 
the cleansing before taking food, and take some light food immedi¬ 
ately after it. 

Some people, training themselves in air cleansing, do water 
cleansing standing in the water without the use of a tube, but this can 
have ill effects. 

When bowel cleansing is done in a river, there is always the risk 
of animalculae entering the intestines and doing harm there; a piece 
of fine cloth should therefore be stretched over the mouth of the 
tube. 

To let out the water, the Drawing-back posture should be used. Cool j 
but never cold water should be used for the cleansing of the bowels. | 

“By cleansing the bowels, all diseases of the spleen, liver, and 
intestines, and disorders of wind, bile, and lymph, single or com¬ 
bined, are eliminated.” 133 

THE CLEANSING OF THE STOMACH ( dhauti ): “According to the 
instructions of the teacher, swallow a piece of cloth broad by four 
fingers, long by fifteen cubits and pull it up again. This is the 
washing.” 134 

Dampen the cloth in warm water, slightly squeeze it out, and 
begin the practice by swallowing one cubit of it, then two, then three 
and so on until in this way the whole cloth can be absorbed after a 
week or ten days’ practice. Leave about one cubit unswallowed, and 
clenching the teeth firmly upon it, shake the belly. Then, slowly pull 
out the cloth. Before swallowing the cloth, it is advisable to drink i 
a quantity of water, which helps in the cleansing and in extracting 
the cloth. The cloth must be washed daily and kept very clean. A soft 
string is sometimes used instead of a cloth, and some people enjoin 
the use of a red cloth. But commentators remark that it may appear 
from a distance as if the yogi took out his entrails to wash them, and, j 
since this might be taken for a kind of deceit, they disapprove of it. .j 

“Ailments such as coughs, enlarged spleen, leprosy, and the 
twenty affections of the lymph undoubtedly disappear as a result of 
the practice of washing out the stomach.” 135 

Those affected by certain disorders such as inflammation of the ■ 
glottis, throat, or bronchial tubes; dry cough; phthisis; hiccough; 
nausea; irritation of the stomach; etc. should not wash out the 
stomach. Moreover, if done daily, without there being a necessity 
for it, it will take away the gastric juices, weaken the digestive 1 
process, and lead to general weakness. If it is practiced when one is ] 
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bilious, the cloth may get caught between the stomach and the lesser 
intestine, and, if the upper part of the cloth is weak, it may get torn 
off, in which case hot water should be drunk and the cloth brought 
up with the help of a stick. Owing to the danger of this, the washing 
of the stomach is forbidden in bilious states. 

THE CLEANSING OF THE NOSE (neti): This is done in two ways: with 
water (jala neti) or with a string (sutra neti). 

Water cleansing of the nose is done in the morning after cleaning 
the teeth and should be practiced before the string cleansing. 
Observe through which nostril the breathing is passing, close the 
other and draw water up. The water will flow down into the throat, 
and at first there will be a feeling of itching and irritation in the 
whole of the back of the head, but, with practice, this will disappear. 
The water may be ejected either through the same nostril or through 
the other one. One or two quarts of water can thus be taken in at a 
practice. Water having been taken in through one nostril, the 
process may be reversed and the water taken in through the other. 

This practice greatly increases the strength and brilliance of the 
eyes, but where there is any acute affection of the eyes or a 
beginning of fever, the nose should not be cleansed. Many people 
drink water every day through the nose, but this is not considered 
good, for no water which has cleansed the nose should be swal¬ 
lowed. 

String cleansing is done after the water cleansing of the nose. 
Take a soft string of ten to fifteen strands, one cubit in length and 
without knots. Polish it with wax and soak it in water. Then 
introduce it into that nostril through which you are breathing at the 
moment; draw in the string by strong successive inhalations, keep¬ 
ing the other nostril closed with the finger. When the end of the 
string comes into the mouth, catch it firmly between the finger and 
thumb and draw it out through the mouth. After a few days’ practice 
one end can be caught through the mouth and the other end held near 
the nose and the string pulled backwards and forwards, which is 
called “stringrubbing” (gharshana-neti). Repeat the process through 
the other nostril. It is also possible to take the string in through one 
nostril by inhalation and out through the other by exhalation. 

There are some who consider this practice wrong and avoid it, 
although there is nothing really to fear from it if it is done only every 
three days. The water cleansing may, however, be done, every day. 
If there is a tendency to sneeze during the practice, breathing should 
be stopped for a second or two before beginning. 

“Neti purifies the head; it gives superhuman sight and quickly 
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does away with all diseases affecting any organ situated above the 
elbows.” 136 

Should there by any irritation or bleeding inside the nose due to 
the cleansing, some cows’ milk ghee should be sniffed up twice a 
day. Those affected with such troubles as jaundice, acidity, phthisis, 
yellow fever, pain in the nose or eyes, red eyes, headache, and 
affections due to biliousness should not practice the cleansing of the 
nose. If, however, it is done, string rubbing must be avoided at all 
costs. 

FIXING WITH THE EYES ( trataka ) 

“To fix with insistence the sight, without winking, on a minute 
object until the tears come to the eyes is known to the Great ; 
Teachers as Trataka.” 137 

The sight should fix a very small object such as a mustard seed or | 
speck of dust or spot on a white wall. Trataka should be practiced j 
secretly. 

“Trataka destroys eye troubles, it prevents sleepiness and lazi- 1 
ness. Trataka deserves to be secretly treasured in the world like the 
chests of gold.” 138 

“A thing keeps its power when hidden, exposed it loses its 
power.” 139 

Fixing uses the same energy as that used for mesmerizing. 

The treatises of Hatha yoga speak of only one kind of trataka, but 
the Upanishads mention three different forms: the Inner, the Outer, J 
and the Intermediate trataka. 

The Inner Fixing consists in fixing the visual field of the closed i 
eyes between the brows. It is usually done with the six-faced 
(shanmukhi) gesture. Its practice closely resembles the process I 
used in meditation (dhyana). In the beginning this practice may 
make the head ache and the pupils of the eyes restless, but after a few 
days, the sight again becomes steady. 

The Outer Fixing consists in fixing the sight on certain far distant 
objects—for instance, the moon, constellations, peaks of distant j 
hills not snow clad—not, however, upon the sun, because the nature 
of solar light and of sight being the same, the sun will draw away the 
power of the sight, and after a few months, the eyes will grow weak. 
If fixing the sun has to be done, then it should be the rising sun. 
When one is fixing the center of the sun, the discus gradually 
appears black and surrounded by a halo. 

The Intermediate Fixing consists in concentrating the sight on the 
letter AUM written in ink on paper; on any spot or mark; on the image 
of a deity or a religious picture; on a lighted candle or the still flame 


68 



The Five Main Methods of Yoga 

of an oil lamp burning vegetable oil or cow ghee; on any object or 
image lit by a lamp; on the tip of one’s nose; or on any near object. 

In the beginning the sight should not be concentrated between the 
brows for too long at a time; it might weaken the eye muscles and 
produce myopia. 

Not everyone is apt for all the three Fixings. Those who are bilious 
by temperament; whose head, nose, or heart are warm; or who have 
swollen eyes or any disease are qualified to do only the outer Fixing; 
likewise, those in whose constitution the air element predominates and 
who cannot see distant objects clearly or have weak sexual powers. 
Only those whose sight has no defect and whose temperament is 
predominantly lymphatic should do the Intermediate Fixing. 

Fixing should never be done under the influence of anxiety, 
anger, or sorrow or while studying; it is also forbidden to those who 
go much in the sun or any intense heat. Fixing can only be 
successfully accomplished if a restricted diet is followed, although 
many people practice Fixing who eat meat, drink alcohol, and take 
drugs; this is fundamentally wrong and often sends them blind or 
insane. It is only after the body has been purified and made supple 
by following the Observances and Abstinences and practicing the 
Postures that the practice of Fixing with the eyes is beneficial. 

Since the practice of Fixing makes the eyes and head feel warm, 
the cleansing of the nose by water should be done after it, and every 
morning the eyes should be bathed with rose or “tri-phala-water.”* 
The eating of anything which may increase the bile or cause 
constipation should be avoided. As soon as tears come to the eyes. 
Fixing should be stopped and not done again that day. The best time 
for practicing it is from 2 to 5 A.M.; at that hour, all is peaceful and 
the mind easily concentrates. 

After practicing Fixing for about six months, the seeker sees his 
wishes materialize, the heart and motives of others become trans¬ 
parent to him, and he begins to perceive and know things and events 
which are happening in far distant places. 

THE ELEPHANT ACT (gaja karani) consists in washing out the 
stomach by drinking large quantities of water and vomiting it up 
again like an elephant taking water through his trunk. 

“Know the elephant act to be the drinking of water to one ’ s fill and 
returning it and giving it out so that no illness may attack the 
body.” 140 

*Tri-phala-water is a decoction made from the dried fruits of the three 
Myrobolam trees boiled together in water. 
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This Act must be done before taking any food, unless it is to get 
rid of any poison or unhealthy food eaten. It should be done every 
morning after cleaning the teeth; the water can be made to return by 
putting one’s finger down the throat, but when the habit of vomiting 
it up is established, the water can be returned at will. While the water 
is in the stomach, it is useful to swill it round by the shaking the 
stomach. When the water comes out clear, it means that no impurity 
remains in the stomach. This Act is particularly useful for bilious 
temperaments. 


Additional Acts 

THE BREATHING BELLOWS (kapdla bhdti ): “Very rapidly breathe 
in and out lightly like the bellows of a blacksmith. This is known as 
kapala bhati and is said to cure lymph deficiencies.” 141 

When one has a cold or any mucus in the lungs and the cleansing 
of the nose with a cloth and washing out of the stomach with a cloth 
are inadvisable, then the practice of the Breathing Bellows is 
strongly recommended. It purifies the lungs, stimulates the func¬ 
tions of the head and stomach, and clears the central artery of the 
subtle body. When one is in bad health, during rains, or while 
traveling, it should not be practiced. When done too fast, it may 
injure the respiratory tracts, and if done with excessive pressure, it 
may affect the lungs, which will lose their strength. This might also 
weaken the vital energy. 

CLEANSING OF THE DIGESTIVE TRACTS (shanka pashdli kriyd) is 
a process of muscular control whereby a quantity of water taken by 
mouth and passing through the digestive tracts is immediately 
evacuated through the rectum. This produces a thorough cleansing 
of the digestive system, and if certain herbal preparations are mixed 
with the water, it is a means of rapidly curing any intestinal 
infection. In this process the practice of shaking the stomach is very 
useful. 
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VI: The Fourth Step of 
Hatha Yoga 


Breath Control, or Pranayama 

“Assuming the posture at first O Brahmana! keeping his body erect, 
[his mind] alert, with his eyes fixed on the tip of the nose, the [upper] 
teeth not touching the [lower] teeth, the tongue adhering to the 
palate, the mind at ease, showing no nervousness, the head slightly 
inclined, the hands bound in the yoga gesture [of Chin-mudra, the 
yogi] should practice pranayama according to the prescribed rules .” 142 

All the previous exercises of muscular and nerve control were but 
a preparation. The real technique of yoga begins with the control of 
the ten vital energies (pranas) and rhythms, of which breathing is the 
most important. 

“The voluntary interruption of the movement of breathing in and 
out is pranayama .” 143 

“The concerted action of the respiratory and excretory energies, 
prana and apana,* is called pranayama .” 144 

By control of these vital energies, the mind is rapidly brought 
under control, mainly by the holding of the breath for a considerable 
time; this, to be effective, must be done without any feeling of 
discomfort and is really achieved only in Rajadhiraja yoga. 


*The word “apana,” meaning “undrunk” or “unbreathed” air, has an intentional 
dual meaning in yoga. It refers both to the external air not yet breathed in and 
to the excretory energy which drives digested aliments on their downward 
course. The union of prana—the vital breath—and apana therefore sometimes 
means the combination of the breathing with the excretory energies. 
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“The soul purified by pranayama realizes the Supreme Spirit, the 
Para Brahman, hence, according to the scripture of Principial 
Revelation, the Shruti, there is nothing higher than pranayama .” 145 

“The Lord of yoga, through breath control, gains the eight 
superhuman powers. He crosses beyond the ocean of sin and virtue 
and freely wanders in the three worlds .” 146 

Puraka, Rechaka, Kumbhaka 

IN-BREATHING (puraka): “Even as a man sucks in water through the 
stem of a lotus, even so should breath be drawn in. Such are the 
characteristics of in-breathing (puraka ).” 147 

OUT-BREATHING ( rechaka ) consists in giving out, through the 
nostrils, the impure air from the lungs. 

“Blowing out the air which is not part of one’s body into the 
outside space and keeping to a state of emptiness, such are the 
characteristics of out-breathing (rechaka)” us 

HOLDING THE BREATH (kumbhaka): “To keep still without breath¬ 
ing in, nor breathing out, nor move any limb, such are the charac¬ 
teristics of the Chalice (kumbhaka ).” 149 

Holding the breath (kumbhaka), or “chalice,” is of two kinds. 

The Outward Chalice (Bdhya Kumbhaka) consists in breathing 
out and then stopping the breath. The method usually adopted is to 
breathe in for the time it takes to repeat four times the sacred syllable 
of obeisance AUM, breathe out for the time it takes to repeat the 
syllable eight times, and stop breathing for the time it takes to repeat 
AUM sixteen times. 

The Inward Chalice (Abhyantara Kumbhaka) consists in breath¬ 
ing in, then holding the breath before breathing out. The method 
usually adopted is to breathe in for four AUMS, hold for sixteen 
AUMS, and breathe out for eight AUMS. 

THE ABSOLUTE CHALICE (kevala kumbhaka), or STUPEFIED 
BREATHING (stambhavritti pr&nayama) consists in stopping the 
breath without effort at any point of in- or out-breathing. To do this, 
breathe regularly for some time, in-breathing for four AUMS and 
breathing out for eight AUMS; then stop wherever convenient, and 
hold the breath for sixteen AUMS. 

“The breath control in which the breath is held without effort and 
without breathing in or out, everyone calls the Absolute Chalice, 
kevala kumbhaka .” 150 
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“He who is successful in the absolute chalice, without breathing 
in or out, finds nothing in the three worlds beyond his reach.” 131 

“When, following the above method, the breath can be stopped 
for three ghatikas (one hour and a quarter), the yogi can realize all 
the attainments he wishes for without doubt.” 152 

Location, Rhythm, and Timing 

There are a great many varieties of breath control. 

“According to location, timing and rhythm, external, internal, and 
‘stupefied’ breathing are either deep (dirghS) or light (sukshma).” 133 

That location is called “inner” when the breath travels from the 
navel through the chest and throat up to the interior of the nose; that 
location is called “outer” to which the air is expelled or from which 
it is drawn in, and which extends sixteen finger-breadths beyond the 
tip of the nose. 

The seeker who draws in his breath down to the navel should feel, 
when breathing out, that he expels it for a distance of sixteen finger- 
breadths. When drawing in his breath to the heart only, he should 
expel it for twelve finger-breadths only. If he draws in the breath to 
the throat, he should expel it for eight finger-breadths, and if he 
draws it in only as far as the back of the nose, the breath should be 
expelled four finger-breadths only. 

The longer breaths are called deep (dirgha) and the shorter ones 
light (sukshma). 

Timing and rhythm are intimately connected. The counts of the 
syllable AUM used to measure the relative duration of the in- and 
out-breathings and chalices are called the “numbering” (sankhya) 
or “time-units” (matrl). 

The actual duration of the rhythm is its timing (kala), which can 
be expressed in seconds. The same rhythms are often practiced in 
double, quadruple, or other timings. 

Commenting on Yoga Darshana II, 50, VSchaspati gives the 
average unit of measure as “the time necessary for stroking the knee 
three times with a circular movement and then snapping the finger 
once (i.e., one and a half seconds).” 

The Four Degrees of Breath Control 

THE FIRST THREE DEGREES: The first three degrees of breath 
control are measured according to the duration of the chalice, i.e., 
of the holding of the breath. 

In the first degree, the small breath control, the chalice lasts about 
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sixteen and a half seconds; in the second degree, the intermediate 
breath control, about thirty-three seconds; in the third degree, the 
higher breath control, about fifty seconds. 

Thus, the duration of the more usual breath controls, in seconds, 
will be as follows: 


breathing 

inner 

breathing 

outer 

in 

chalice 

out 

chalice 

small 4 

16-1/2 

8 

1 

intermediate 6 

33-1/4 

10-12 

2 

higher 8 

50 

12-16 

3 


After the higher breath control is perfected the duration of the 
chalice may be further increased by practicing the Breathing Bel¬ 
lows. If the chalice lasts for more than five minutes, a good deal of 
air will have been assimilated and the breath may have to be drawn 
in a second time before breathing out. When the higher breath 
control is perfected, the vital breath will be felt to rise through the 
central artery of the subtle body towards the head. At first it climbs 
very slowly like an ant; then, as the artery becomes purified in the 
region of the three main centers (granthi) it leaps up like a frog; and 
when by further practice of the Breathing Bellows the chalice has 
been increased in length and the centers pierced, it flies upward like 
a bird and enters the Center of the Thousand Petals at the top of the 
head. 

Practicing the chalice, the head at first grows heavy, but in a few 
days it clears and its powers of resistance increase to such an extent 
that no trace of pain is felt. In six weeks the vital breath should move 
fast, the mind become concentrated, and bliss be experienced. 

THE FOURTH DEGREE: “To transcend the outer and inner spheres of 
perception is the fourth degree .” 134 

By getting beyond the objects of both the outer senses and inner 
faculties, such as volition and discrimination, the transcendent, 
fourth degree of breath control is reached, where complete cessa¬ 
tion of movement takes place and where nothing remains measur¬ 
able by time, space, or number. 
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The Use of the Muscular Contractions in Conjunction 
with Breath Control 

Breath control should never be attempted without the muscular 
contractions ( bandhas ), for without them breath control cannot 
succeed and may even be harmful and injure the lungs. 

The following muscular contractions are used in the ordinary 
practice of breath control: during in- and out-breathing, the Root 
contraction and the Flying contraction; and during holding of the 
breath, the Root contraction and the Net-holding contraction. 

It will be thus seen that the Root contraction is held throughout. 
It must be stressed that in all breathing exercises, one must be very 
careful never to expel the air from the same nostril that breathes it 
in. If breathing in is done through both nostrils, then breathing out 
may be done either through both nostrils or through either one 
alternately. Except when otherwise specified, never breathe in and 
out through the mouth; breathing out through the mouth is particu¬ 
larly bad because it causes loss of strength. 

After breath control exercises, it is necessary to lie down for a 
while, taking the Corpse posture and listening to the “inner sound” 
(nada anusandhana); then bathe in tepid water. After the practice, 
only milk, first warmed and then cooled, may be taken. No food 
should be taken at night. 

The Different Types of Breath Control 

There are nine main types of breath control, each having different 
effects. 

1. The With-and-Against (anuloma-viloma, or loma-viloma) 

2. The Piercing-of-the-Sun (surya bhedana) 

3. The Victorious (ujjayi) 

4. The Cold-Maker (shitakari) 

5. The Cooling (shitali) 

6. The Bellows (bhastrikd) 

7. The Rising (murch’ha) 

8. The Bee (bhramari) 

9. The Floating (plavini) 
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WITH-AND-AGAINST ( anuloma-viloma ) should always be prac¬ 
ticed first, since it purifies both sides equally, strengthens the lungs, 
and balances all the main elements of the body. 

Take the posture of Attainment, or the Lotus posture or the 
Auspicious posture, and apply the Root contraction. Keeping the 
head, body, and neck in a straight line, expel the impure air from the 
lungs through the nostrils. The belly is drawn in and should be held 
thus. Then, through the lunar channel (chandra svara), i.e., through 
the left nostril, breathe in for four, eight, or sixteen units of measure. 
Having done this, the belly is reinflated, i.e., it returns to its normal 
condition. Next, apply the Net-holding contraction, pressing the 
chin against the cavity of the throat, and hold the breath for sixteen, 
thirty-two, or sixty-four units of measure or as long as you can. Then 
breathe out for eight, sixteen, or thirty-two units. While breathing 
out, the belly draws in automatically and should be held thus while 
doing the Flying contraction. After breathing out, remain as long as 
possible without breathing. This is the Outer Chalice. Next, with the 
same rhythm and timing, breathe in through the solar channel (surya 
svara), i.e., through the right nostril; hold the breath for as long as 
you can, and slowly breathe out through the left nostril. 

Thus one breath control, pranayama, is completed. 

At first, only ten such breath controls should be done at a time, 
then daily increased by five; within a week, forty can easily be done] 
after which one should keep to that number or slightly increase it. 

Within three months, this exercise will clean all the nerves, blood 
vessels, and other inner channels. It gives resistance equally to heat 
or cold and can be practiced all the year round. 

While holding the breath, the name or rune of one’s own chosen 
deity should be mentally repeated. 

The body should remain relaxed, natural, and motionless, and the 
eyes closed. When breathing in or out through the right nostril, one 
should use the little and fourth fingers of the right hand to press the 
left nostril to close it; when breathing through the left nostril, one 
uses the thumb of the right hand to close the right nostril. 

If in the beginning the holding of the breath for sixteen and a half 
seconds proves too long, then less may be done and the time 
increased gradually. After a practice of three to four months, the 
seeker should be able to begin the Intermediate breath control, and, 
after another three or four months, the Higher breath control. 

Having reached the degree of higher breath control, the gesture of 
Moving-in-the-Void (khechari) may be practiced, and this greatly 
facilitates the holding of the breath. 
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When the seeker has reached the stage of the small breath control, 
and the forty breath controls a day have become a habit, the practice 
of the Arch gesture, the Arch contraction, and the gesture of the 
Great Perforation—particularly the last, which is very important in 
making the vital energy rise—is recommended by some of the great 
teachers (acharyas). But these gestures should be practiced only by 
the strong and healthy; they do harm to the weak. 

Morning and evening practices should preferably be equal in 
length, but if one is tired, the evening practice may be cut short 
although not altogether dropped. 

THE PIERCING-OF-THE-SUN (surya bhedana ): Sitting as before in 
the posture of Attainment, the Lotus posture, or the Auspicious 
posture, breathe through the right nostril and hold the breath as long 
as possible before breathing out slowly through the same nostril. At 
first, repeat this ten to twenty times, then gradually increase the 
number. 

This breath control generates heat and should therefore be prac¬ 
ticed in the winter or in cold climates. It also increases the produc¬ 
tion of bile in the body and cures all affections of the head and many 
other diseases. 

THE VICTORIOUS (ujjayi): Bend the head slightly. Take in only a 
little air through both nostrils. The air thus breathed in should 
produce a sound between the nose and throat. Hold the breath for 
four to five seconds and breathe out through the left nostril. The 
inhaling, exhaling, and holding of the breath are all short. In this 
form of breath control there is no need of the muscular contractions, 
and it can be done even while sitting, walking, or lying. When, for 
any reason of physical unfitness, other breath controls are not 
possible, this form may be practiced for about an hour. 

Like the Piercing-of-the-Sun, the Victorious breath control gen¬ 
erates warmth and should for the most part be practiced in cold 
weather. It should be done at first some ten to twenty times only. It 
increases the span of life and cures respiratory affections, phthisis, 
intestinal troubles, and edema. 

The Victorious breath control is said to have been performed by 
the mythical crow Bhushundi. 

THE COLD-MAKER ( shitakari ): Pout out the lips as if for sipping, 
protrude the tongue from between the teeth to touch the lips, and, 
closing both nostrils, sip in the air with the tongue and lips. Hold the 
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breath as long as possible before breathing out slowly through both 
nostrils. The muscular contractions are not necessary for this form 
of breath control, either. 

Since this breath control makes one cold, it should be practiced 
preferably in the summer. It does away with every sort of heat, 
including fever, and cures most diseases. It also eliminates hunger, 
thirst, sleepiness, and laziness. 

Practicing it one hundred times morning and evening for three 
years will destroy old age and restore youth. Poisons have no effect 
on those who practice it regularly. 

THE COOLING ( shitali ): “Drawing the air in along the tongue, 
slowly fill the belly; hold the breath awhile and breathe out through 
both nostrils.” 155 

Protrude the tongue one finger-breadth beyond the lips, giving it 
the shape of a crow’s beak. Close both nostrils and suck in the air 
hard along the tongue, taking in all you can. Then close the mouth 
and hold the breath as long as possible, drawing it deep down into 
the belly; breathe out slowly through both nostrils. 

At first, do only ten to twenty of these breath controls, then increase 
to half an hour morning and evening. Some people, however, practice 
it for at least five to seven minutes three times a day. 

This breath control generates cold and has the same effects as the 
Cold-Maker, but it has also the special effect of increasing physical 
beauty and charm; it is said to give the body the beauty of Kama 
Deva, the God of Love. 

It is inadvisable to practice it when the weather is cold, nor should 
persons with phlegmatic temperaments do it. 

“The yogi who night and day drinks the vital breath through the 
crow-beak is free from all disease and can hear from far, see from 
far, and surely can perceive subtle things.” 156 

THE BELLOWS ( bhdstrikd ): Take the Lotus posture and do some ten 
rapid air “rubbings” through the left nostril; the eleventh time, 
breathe in by the same nostril, apply the Net-holding contraction, 
and hold the breath as long as possible. Then breathe out slowly 
through the right nostril or solar channel, release the Net-holding 
contraction, and apply the Flying contraction. Hold the breath for 
three to four seconds in outer chalice and then repeat ten rubbings, 
but this time through the right nostril. For the eleventh time, breathe 
in, hold the breath as long as possible, and breathe out slowly 
through the left nostril. Repeat from the beginning. 
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At first, do only five to ten of this breath control. It counteracts 
heat and cold equally and can be practiced all year around. It also 
balances the humors of the body so that diseases have no hold. If 
practiced ten times morning and evening for six months, it makes 
the coiled energy very powerful. 

This breath control greatly increases the capacity for holding the 
breath but should be practiced with moderation because it can injure 
the lungs. 

Regular practice thoroughly cleanses the central artery of the 
subtle body and, with the speed of a bird, pierces through the three 
main Centers of the subtle body respectively ruled by Brahma the 
Creator, Vishnu the Preserver, and Shiva the Destroyer and reaches 
the thousand petalled Lotus of Principial Knowledge at the top of 
the head. 

THE RISING BREATH CONTROL ( murch’hd ), also called the Six¬ 
faced gesture ( shanmukhi-mudrd ) is done by either of two methods. 

• Take the posture of Attainment and, breathing in through both 
nostrils, apply the Net-holding contraction. Then, place the 
thumbs on the ears, the forefingers on the eyes, the third and 
fourth fingers on the nostrils, and the little fingers on the mouth, 
and hold the breath for some six seconds. Relaxing only the third 
and fourth fingers, breathe out very slowly through both nostrils 
without releasing the Net-holding contraction. 

• Take the same posture as above, but apply both the Root as well 
as the Net-holding contractions throughout. Breathe in through 
the left nostril, hold the breath as long as possible, and breathe out 
slowly through the right nostril. 

This breath control increases the capacity for holding the breath. 
If the holding is prolonged, then the Flying contraction should be 
applied and the Net-holding contraction relaxed. It is said to be 
possible with this control to perceive with closed eyes, and sight 
focused between the brows, the colors of the five principles of the 
elements, which are yellow for earth, white for water, red for fire, 
green for air, and blue for ether. It gives great mental concentration 
and silences the movements of the mind. 

THE BEE ( bhrdmari ) is done in several ways. 

• The only difference between this breath control and the “With- 
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and-Against” is that at the time of breathing in and out a sound 
like that of a bee is made. 

• Take the posture of Attainment, close the eyes, concentrate 
between the brows, and apply the Net-holding contraction which 
should be held throughout. Breathe in through both nostrils, 
making the sound as of a bee. Hold the breath for three seconds, 
then slowly breathe out with the hum of a bee. Repeat this one 
hundred and forty-four times. 

The gestures are often practiced with the Bee breath control, 
which is then done in the following manners: 1 

• With the Arch gesture: Take the posture of Attainment and 
breathe in as above. At the time of holding the breath, extend one 
leg in the Arch gesture, and after holding the breath for three 
seconds, return to the posture of Attainment and breathe out. The 
two legs should be extended alternately. This control can be done 
forty-eight to seventy times a day, and after a year’s practice the 
forehead will easily reach half way between the knee and the 
ankle. 

• With the Moving-in-the-Void gesture: This practice should be 
begun only after the one above has been perfected. Taking the 
posture of Attainment, breathe in as before and hold the breath 
for six seconds, doing the Moving-in-the-Void gesture. Then, 
turning the head to the left, apply the Net-holding contraction 
and breathe out. This should be done one hundred and forty-four 
times. The head is thus turned one hundred and forty-four times. 
And when, with practice, the holding of the breath gradually 
increases in duration, the head remains turned longer. The 
turning of the head makes the vital energy active on all sides; the 
inner sound, nada, resounds very strongly; and mental concen¬ 
tration is rapidly achieved. 

THE FLOATING BREATH CONTROL (pldvini ): Take the Lotus pos¬ 
ture and stretch both arms straight upwards. Breathe in through both 
nostrils and lie down placing both hands clasped under the head as 
a pillow. As long as the breath can be held, keep in mind “my body 
is as light as a feather.” Then, once more sitting in the first posture, 
breathe out slowly through both nostrils. 

Continuous practice of this control enables one to float or even to 
walk upon water. 
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The Qualifications for Breath Control 

Any seeker of Liberation (mumukshu) who observes chastity, 
regulated diet, and well-regulated amusements, who speaks gently 
and speaks the truth, who is humble, without anger, patient, and who 
abstains from tobacco, hashish, and other intoxicants, is qualified 
for the practice of breath control. He should practice it, however, 
with an expert teacher, a guru. 

Those who are unchaste, busy with worldly affairs, go about 
much in the sun, approach fire, work much, study grammar and 
other sciences, are not independent, or do not observe the Obser¬ 
vances and Abstinences, are congenitally ill, or have a weak heart 
are not qualified for the practice of breath control. 

Breath control may be practiced at any age, although it is best to 
begin when one is young (from seven to forty), and a good circula¬ 
tion is necessary with no heart or lung defect. 

Before beginning breath control, at least one of the main sitting 
postures must be perfected so that one may without effort remain 
motionless for two or three hours at a time. In warm countries it is 
best to begin the practice of breath control in Spring or cold weather. 
In the Spring, lymph is in natural ebullition, while in the winter, bile 
is effervescent, which quickly remedies any deficiencies of lymph. 
But first one’s own temperament must be understood in order to 
avoid places, countries, or practices which stimulate the lymph. 

The Number of Breath Controls 

Ancient authors enjoined the practice of breath control four times 
a day: at dawn, midday, sunset, and midnight. “Four times, at dawn, 
mid-day, sunset, and midnight, should the chalice be practiced.” 157 
The Yoga Kundali Upanishad says that beginning with ten breathings 
at a time and increasing daily by five breathings, by the end of a 
fortnight’s practice eighty breathings at a time should be attained, 
that is, three hundred and twenty a day. 

To be done properly, these three hundred and twenty breathings 
take more than six hours, but this is beyond the capacity of present- 
day people, who should therefore begin from the ten breathings and 
increase only up to forty breathings at a time, after which they 
should come back to a daily average of only twenty-five at a time. 
If tired, one may do one of the practices nominally only, that is, only 
for a few times, but it should never be dropped entirely. For most 
people, however, it is best to practice breath control only twice a 
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day: once before sunrise after natural functions, purification, and 
bath, and once two hours after sunset. When one is in bad health or 
tired, the night practice should be very short. 

The Place and Conditions for Breath Control 

Breath control should be done in a place where there are no drafts 
and which is clean and undisturbed; breath control must never be 
practiced in the open, for drafts prevent perspiring, which is an 
essential element in the purification of the inner channels. Nor 
should the body be oiled, since this prevents impurities from being 
eliminated through the pores. The sweat coming out during the 
breath control exercises should be rubbed over the body to soften it 
and prevent the vital energy from radiating out and away. 

Breath control must be practiced quietly, without any stiffening 
of the straightened body. The lungs should be kept supple; they will 
be able to take in more air, and the holding of the breath will last 
longer. The holding of the breath, however, should not be length- l 
ened too quickly for fear of injury to the lungs. If the lungs get tired 
and the air comes out in sobs, the practice should be immediately . 
stopped, and for some days the sitting postures, the Inverted 
gesture, or the Head posture alone should be practiced; this will 
strengthen the lungs. If the lungs do not allow of intensive practice ' 
of breath control, one should aim at entering the Royal Way of 
Reintegration without breath control, only by “listening-to-the- I 
inner-sound” (nada anusandhana) and Fixing with the eyes ( trataka ). ] 

“The wise seeker does not practice just after food nor when 
hungry. It is advisable to take some milk and ghee before prac- s 
tice.” 158 


The Results of Breath Control 

“Then the veil over the Radiance is destroyed and the mind is 
capable of concentration.” 159 

Vyasa, commenting on the above, says, “There is no austerity 
which leads higher than breath control. It purifies all impurity and 
the flame of knowledge is kindled.” 160 

The first achievement from the holding of the breath is the 
awakening of the coiled energy, kundalini. This coiled energy 
constantly radiates through the body, and its sphere extends outside 
to about nine inches beyond the nostrils. It continuously draws in 
outside energies and radiates out its own. 
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During the first stages of practice, the seeker cannot hold his 
breath long enough to be able to concentrate his mind on each of the 
energy-giving centers of the subtle body. He can maintain the 
roused coiled energy high up in the central artery of the subtle body 
only so long as he can hold his breath. He has then perforce, each 
time, after tasting the ambrosia of bliss, to fall back again to earth, 
that is, to the Root Center which corresponds to the element earth. 
Gradually, the coiled energy rises higher and higher and remains up 
longer and longer until it remains altogether in the upper region, and 
the falling back to earth, the cause of rebirth, is removed, in the 
actual as well as in the figurative sense. This is what is meant by the 
saying of the Tantras: 

“Drinking and drinking, and again drinking and drinking, he falls 
onto the earth, but rising again and again, and drinking again and 
again, he knows not rebirth.” 161 

“At first perspiration comes in the body of the yogi; when 
perspiration appears it should be rubbed in the body, otherwise the 
basic elements in the body of the yogi are destroyed.” 162 

“At the second stage the body trembles, and at the third stage there 
is a tendency to leap like a frog (i.e. the seated yogi feels lifted from 
the ground and then again rests on it). By practicing this the yogi can 
rise in the air.” 163 

“When the yogi seated in the Lotus posture leaves the ground and 
remains firm in the air he should know that he has attained mastery 
over that life-breath which destroys the darkness of the world.” 164 

When the holding of the breath has attained sufficient duration for 
the seeker to concentrate his mind upon each of the centers of the 
subtle body, the coiled energy rises and unites with the lord of each 
of the centers. And, when meditation on each center is finished, the 
seeker becomes the master of that element which corresponds with 
it. Gradually he conquers the five elements of the centers, from the 
Root Center to the Center of Extreme Purity, and is freed from the 
bondage of the physical world. No passion has any hold on him who 
is now no longer slave to but master of all the elements. 
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The Withdrawal of the Senses from External Objects 
(Pratyahara) 

“When the senses have withdrawn from their objects and trans¬ 
muted themselves into the modes of consciousness, this is called 
‘the Withdrawal,’ pratyahara.” 165 

Having withdrawn his senses, the seeker no longer maintains any 
sort of external perception. 

The process of withdrawal consists in disentangling the senses— 
sight, hearing, etc.—from the objects of their natural perception 
always linked with the opposing tendencies of attachment and 
aversion. This Withdrawal is attained by power of discernment 
which deprives the senses of their unworthy food and masters the 
movements of the mind’s substance. 

The best way of achieving this, according to the Yajnyavalkya 
Samhita, is based on a thorough understanding of the “ascent” and 
“descent” (aroha-avaroha) of the life breath, to be gained only while 
living near a qualified teacher, a guru. 

Whenever the activity of the mind is interrupted, the withdrawal 
of the senses takes place automatically. 

“The adept in yoga gives himself up to ‘Withdrawal’ and stops the 
traffic of the senses with their objects which are word, sight, etc., to 
which they are invariably attached. He then makes his senses work 
for his Conscious and the ever-agitated senses are controlled. No 
yogi can achieve the aim of yoga without controlling his senses.” 166 

It is through “Withdrawal” that complete control over the senses: 
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is gained. It purifies the mind, increases austerity (tapas), gives self- 
confidence, freedom from illness, and the mental qualification for 
final identification (samadhi). 

“Let him hold all the senses under control and, concentrating the 
mind, surrender to me, for he who has his senses under his sway has 
knowledge abidingly set.” 167 

The chief methods used for Withdrawal are these: 

• To take the Lotus posture and, stopping all motion of the breath, 
to remain in the Absolute Chalice (kevala kumbhaka). 

• To take the posture of Attainment, fix the sight, without blinking, 
on the forehead (trikuti) or on the tip of the nose. 

• To practice the Rising (Murch’ha) breath control. 

• To repeat (japa) twelve thousand times, with a quiet mind, the 
syllable of obeisance AUM. 

• To do the Inverted gesture. 

• To concentrate the attention on that point where the in- and out 
breaths arise and into which they dissolve. 




VIII: The Last Three Steps, 
or Inner Stage, of Hatha Yoga 


The Sixth Step, Concentration (Dharana) 

Having gone through the outer stage, i.e., the process by which the 
body and all the physical and mental obstacles are controlled, the 
yogi is now ready for the “inner stage,” the inner journey towards 
reintegration. 

“To maintain the mind fixed on one spot is called concentra¬ 
tion.” 168 

The object of the concentration may be anything—gross or 
subtle, external or internal—although it is said that a worthy object 
is to be preferred to whichever world it pertains: abstract, subtle, or 
sensorial (adhyatmika, adhidaivika, adhibhautika). 

It is through concentration that the movements of the mind are 
stilled. Preparation for concentration is through practice and de¬ 
tachment. The gestures that help concentration most are the Invis¬ 
ible (agochari) gesture, the Wandering-on-Earth (bhuchari) ges¬ 
ture, the Black-Bee (chachari) gesture, and the Giver-of-Happiness 
(shambhavi) gesture. 

The Seventh Step, Contemplation (Dhyana) 

“To keep the mind solely on one object is contemplation.” 169 

Contemplation is that state in which the tendencies of the concen- j 
trated mind begin to flow around one single notion like an uninter- ; 
rupted stream of oil and the mental faculties (manas) remain 1 
without any outward object. 
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Contemplation is of three kinds: material (sthula dhyana), lumi¬ 
nous (jyotir-dhyana), and subtle (sukshma-dhyana). 

• In “material contemplation,” the image of a deity or one’s guru 
is thought of. 

• In “luminous contemplation,” the radiance of Divinity or of 
Nature (prakriti) is pondered. 

• In “subtle contemplation,” the mind is concentrated on the point- 
limit (bindu) where the unmanifest becomes manifest, or on the 
basic coiled energy, kundalini. 

“Contemplation is of two kinds, subtle (sukshma) and gross 
(sthula). Subtle or supersensible contemplation is that of Thy body 
of runes (mantra-maya-deham), material contemplation is contem¬ 
plation of Thine image represented with hands and feet. The subtle 
form (sukshma rupa) is the body of Nature which is made of 
Knowledge (JMna maya). O Arch-Goddess! The mind reaches the 
supersensible with difficulty, and therefore the seeker’s mind 
should first be concentrated on a material form which will help him 
to attain Liberation.” 170 

“Contemplation is of two kinds, either on a perceptible form (sa- 
rupa) or without a perceptible form (a-rupa). Contemplation with¬ 
out a perceptible form is beyond the grasp of words and mind, it 
belongs to the unmanifest, is all-pervading and cannot be pointed to 
as ‘this’ or ‘that.’ It is only through a long process of identification 
that yogis can cognize it. I explain material contemplation to you to 
this end alone, that the seeker in his desire for subtle contemplation 
may practice it, concentrating his mind to attain the object of his 
desire.” 171 

Material contemplation is usually practiced as a mental form of 
worship in which the seeker creates in his mind a world of delight 
around his chosen form of Divinity. There is for the form of each 
deity a theme for contemplation or a description in Sanskrit cou¬ 
plets, and this theme is the support on which the imagination works 
to create a world which later it will transcend in order to realize the 
inner significance of the particular aspect of Divinity he thus 
worships. 


Themes of Contemplation of Some of the Deities 

“Meditate in the heart’s lotus with mind concentrated on Shiva, the 
three-eyed one, the Transcendent Lord of Sleep, the Supreme Self 
of all, upholding the three fundamental qualities, the destroyer of 
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the three impurities (of substance, of form, and of nature), with the 
all-auspicious shining goddess Uma seated, beautiful, on his left 
knee. Imagine accessories as given below and worship him with 
them. 

“Peace of mind is the water to anoint him; the notion of all¬ 
pervasiveness is this vesture, intrinsic shape is the perfumed un¬ 
guent, extreme mercifulness is the unhusked rice, purified devotion 
the flowers, the four inner faculties (mind, intellect, I-ness, and the 
substratum of memory) are the incense, the mass of sensorial 
qualities is the lamp, the intrinsic shape of the Self beyond pleasure 
or pain is the food offering, the three fundamental qualities of 
Nature (sattva-rajas-tamas) are the rice, the life-breath is the obei¬ 
sance. 

“In this way should the Supreme Giver of Happiness (Shankara) 
be worshipped with mental accessories.” 172 

The Eighth Step, Identification (Samadhi) 

“When alone the object of contemplation remains and one’s own 
form is annihilated, this is known as ‘identification.’” 173 

In contemplation three elements are present: he who contemplates, 
the fact of contemplating, and the object of contemplation. In 
identification, these three elements cease to be distinct. 

The practice of the method of identification with a material object 
or with a subtle entity gives superhuman powers, but these powers 
are hindrances on the path of spiritual realization. Identification 
with the Supreme Reality alone leads to liberation. 

“That which we call experience, is but a limited experience 
subject to error and delusion. The only genuine experience is the 
mystical experience which gives total knowledge of subtle causes 
and is beyond the limitations of space and time.” 174 

Only by identification can we perceive the subtle (adhi-daivika) 
and abstract (adhyatmika) aspect of things. 

“The knot of the heart is untied, all doubts are pierced. In this 
vision all past deeds are dissolved.” 175 

“The light of knowledge, which shines when the impurity of 
ignorance is dissolved by practice of the steps of yoga, is called the 
radiance of discernment (viveka).” 176 

Then only can supreme reality be witnessed. 

There are two degrees in this supreme identification: it can take 
place with or without the maintenance of individual consciousness 
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and is thus called samprajnata (with consciousness) or asamprajnata 
(without consciousness). 

“Identification ‘while retaining [individual] consciousness’ is the 
cause of Liberation in that, by witnessing the Essence of things, 
pleasure and pain cease to exist. 

“And identification without retaining individual Consciousness 
is also a means of liberation because it destroys all the traces left by 
mental activity and allows a man to cross beyond his past.” 177 

Identification with individual consciousness is also called “with 
thought” (sa-vikalpa), or “with root” (sa-mula). In this form the 
faculties dissolve into the shape of the non-dual principle, and there 
remains no perceived difference between knower and known, 
although the notion of an individual existence and of the fact of 
knowing clearly remain. 

This conscious identification is further divided into four stages, 
representing identification on the respective planes of the reasoning 
faculty (vitarka-anugama), the thinking faculty (vichara-anugama), 
the experience of joy (§nanda-anugama), and the notion of exist¬ 
ence (asmita-anugama). 

The second degree of identification is identification without 
individual consciousness, also called “without seed” (nir-bija) or 
without thought (nir-vikalpa). At this stage there remains no place 
for either an individualized knower or for a particularized knowl¬ 
edge. As salt in water becomes part of the water, so the movements 
of the mind dissolve into the non-dual Principle, the Brahman, and 
nothing but the Brahman remains to be perceived. This identifica¬ 
tion without individual consciousness is itself of two kinds: either 
with the notion of experience (bhava-praty aya) or with the notion of 
a process (up3ya-pratyaya). At this stage there remains no indi¬ 
vidual support and all mental movements are stilled. This is the 
“motionless” state (viruddha avastha) to be reached through tran¬ 
scendent detachment. The mark of the knowing faculty is no longer 
discernible, and it ends with the complete destruction of the mind 
in “identification with the Cloud of the Law” (dharma-megha- 
samadhi). This stage is also called the “witnessing of the Self’ 
(atma-sakshatkara); it is the ultimate aim of existence and its 
fulfilment. 


LX: Raja Yoga, or the j 
Royal Way to Reintegration 

“The reintegrated being, the yogi, having churned the four Wisdoms 
(Vedas) and all Scriptures, enjoy their cream, their essence. The 
learned get only the butter milk. ” 

(jnAnasankalini tantra 51) 


The movements of the mind are the cause of man’s bondage. The 
action of his intellect is the instrument of his freedom. That 
particular mode of action by which the intellect stills the move¬ 
ments of the mind is known as the Royal Way to reintegration. This 
is the highest form of yoga, all other forms being preparatory. 

When the agitation of the mind is stilled, supra-mental percep¬ 
tions or visions appear, and with them comes the perception of the 
fundamental unity of all that exists; consequently, all things are 
perceived to be in their nature aspects of this unity. If following any 
river we go down to the ocean in which all rivers unite, we can then 
go up any river we choose; similarly, if we dive down into ourselves 
to that point where all beings are one, we can thereafter enter into the 
most secret heart of all beings or things of the differentiated world. 

The Aims of Raja Yoga 

The aims of Raja yoga are the ultimate ones of every religion. 
Between different religions, however, there are differences in 
regard to outward practices. 

“He who witnesses the Principle, the Brahman, on the three 
planes (outer, intermediary, and inner) or in whom all mental 
movements are abolished, is the knower of Raja yoga.” 178 

Having thoroughly understood the nature of the body, the mind, 
and the Self, and having established himself in his own immensity, 
the Raja yogi, being the ruler of his senses, becomes master of the 
moving universe, or physical world. He has control over the body, 
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the inner and the outer senses, and making them work according to 
the divine will, he shines resplendent as the king of the liberated. He 
now learns to distinguish the Self from the non-Self, the coiled 
energy reveals herself to him as the pure form of Nature (Prakriti) 
and leads him to the Lord of Lords who is qualified Divinity (sa- 
guna ishvara). There he becomes identified beyond distinction with 
the Lord Himself. 

The only purpose of Hatha yoga is to render Raja yoga possible, 
and except in very exceptional cases, Raja yoga cannot be success¬ 
fully achieved without the preliminary training of Hatha yoga, by 
which alone the subtle machinery of our subconscious instincts can 
be controlled. 

“For the sake of Raja yoga alone is Hatha yoga taught.” 179 

The Yoga Sutras divide the process of the Royal Way of 
reintegration into four stages (pada): that of identification (samadhi 
pada), that of practice (sadhana pada), that of attainment (siddhi 
pada), and that of supreme realization (kaivalya pada). 

The Method of Raja Yoga 

Like the method of Hatha yoga, that of Raja yoga comprises eight 
main steps, which bear the same names as those of Hatha yoga but 
(although they are their equivalents) are very different, being on 
another plane. These eight steps are sometimes further sub-divided 
to make fifteen. 

With the help of these steps, the mind is bound (sanyama) to 
different parts of the body resulting in different forms of knowl¬ 
edge, such as knowledge of the spheres (bhuvana jnana), knowl¬ 
edge of the stellar hosts (tara-vyuha-jiiana), knowledge of the 
arrangement of the component parts of the body (kaya-vyuha- 
jnana), and also freedom from hunger or thirst (kshut-pipasa nivritti), 
and transcendent sight (siddha darshana). They also lead to the same 
powers or attainments (siddhis) as Hatha yoga, namely, to be able 
to grow very small, large, light, heavy, etc. But these powers are 
considered, especially in Raja yoga, as great obstacles to further 
progress. 


The Fifteen Steps (Angas) of Raja Yoga 
Abstinence (Yama) 

“Abstinence is the bringing of the senses under control through the 
knowledge that ‘all is the Brahman.’ This abstinence should con¬ 
stantly be practiced.” 180 
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“Abstinence is detachment from the body and senses, say the 
Sages.” 181 


Observance (Niyama) 

“To direct the mental current towards the basic unity of all things 
and to divert it from the observation of differences is ‘Observance’; 
therein lies transcendent bliss. It should be practiced regularly by 
the wise.” 182 

The instrument of this Observance is meditation on the arch¬ 
formula “I am the principle of all things, the Brahman” (aham 
brahma-asmi.) 

“This constant inclination towards the Supreme Essence is tradi¬ 
tionally known as the ‘Observance.’” 183 

Renunciation (Tyaga) 

“Renunciation of all manifest forms through the contemplating of 
the Self which is Existence and Bliss is the mode of worship of the 
great. It smoothly leads them towards liberation.” 184 

Silence (Mauna) 

“That Silence which ever dwells in inanimate things and whence 
words and mind fall back having no grasp, should be sought by the 
yogis. Who can express that which words cannot seize? How can the 
world be told about that for which there is no word? The Principle, 
the Brahman, is ever spoken of as ‘Silence’ because all things are 
known through their inherent qualities. Not to speak is the silence 
of children. Other is that of the Knowers of Supreme Reality.” 185 

From the negative description “neither this nor that” (neti neti) 
given of him by the scriptures, we see that nothing different from the 
Self-of-all has reality. It is the complete assurance of this in the 
mind which is called Silence. 


Solitude (Vijana) 

“That place which is everywhere at all times present (being the basis 
of all that evolves) and in which, in the beginning, at the end or in 
the middle, there is no living creature, that place [which is their own 
Self, the yogis] call ‘Solitude.’” 186 


Time (Kdla) 

“By the word Time (kala) is meant [the succession] of instants 
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through which the Creator Brahma and all other beings are con¬ 
ceived within the non-dual indivisible Supreme bliss.” 187 

Posture (Asana) 

“That (state) in which, without effort, constant meditation on the 
Principle of all, the Brahman, is possible is called ‘asana’; any 
change in it destroys the experience of joy.” 188 

“The feeling of indifference towards all things is said to be the 
highest asana.” 189 

The Posture of Attainment: “Through ‘ attainment’ can be (reached) 
the origin of all existence, the non-dual support of the spatial 
Universe. The Realized, who have reached this attainment, are 
known by the term of Siddha-asana (the posture of Attainment).” 190 

The Root Contraction (Mula-bandha) 

“That (Self) which is the root of all worlds and which is the root of 
the control of the mind should always be sought by yogis, seekers 
of the Principle. This is called the Root contraction.” 191 

The Straightening of the Body (deha samya) 
“Looking upon all the steps of yoga as equal, dissolve them 
equally in the Brahman. Without this, to try to straighten the waist 
or limbs is as (useless as) if they were (the branches of) a dead 
tree.” 192 


Sight (Drishti) 

“When seen with the sight of knowledge, the Universe appears 
filled with the Principle, the Brahman. It is that sight which uplifts, 
not the looking at the tip of one’s nose.” 193 

“Or, one should look to that place where seer, seen, and sight are 
no more distinct, not merely at the tip of one’s nose.” 194 


Breath Control (Prdndyama) 

“When in the mind and in all perceptions, the single notion of the 
Principle, the Brahaman, persists and all movements are stilled, this 
is called ‘breath control.’” 195 

“To see the illusory character of the world is called breath control.” 196 
“Certainty of the unreality of the world is called breathing-out. 
The constantly recurrent notion ‘I am the Principle, the Brahman,’ 
is called ‘breath-in.’ This notion, become rigidly fixed in the mind, 
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is the chalice or holding of the breath. Such is the breath control of 
the enlightened, controlling the breath by pressing the nostrils is 
that of the ignorant.” 197 

Withdrawal (Pratydhara) 

“Seeing Divinity in all perceptible forms brings delight to the mind 
and its faculties. Know this as the ‘withdrawal’ which should be 
practiced every moment.” 198 

“To direct the mental faculties inwards is the withdrawal, O Best 
of men!” 199 


Concentration (Dhdrand) 

“Wherever the mind goes, it sees only the Brahman. This attitude of 
mind is considered the transcendent concentration.” 200 
“To hold the mind motionless is known as concentration. 201 
Concentration is said to be of two kinds: that on any part of the 
manifest universe is concentration on Nature (prakriti dharana) and 
that on the unmanifest is concentration on the Principle (brahma- 
dharana). 


Contemplation (Dhyana) 

“The one changeless thought ‘I am the Principle, the Brahman,’ 
with no other notion, is known under the name of ‘contemplation’ 
and is the giver of supreme bliss.” 202 

“The exclusive, unmixed thought ‘ I am He, ’ pure Consciousness, 
is called ‘contemplation.’” 203 

There are three stages of contemplation, according to the degree 
of development of the seeker. They are the religious, mystical, and 
abstract stages. Religious contemplation is contemplation of Divin¬ 
ity manifest (virat dhyana). Mystical contemplation is contempla¬ 
tion of Causal or Ruling Divinity (isha dhyana). Abstract contem¬ 
plation is contemplation of the Unmanifest Principle beyond cause 
and effect (brahma-dhyana). 


Identification (Samddhi) 

“After the changeless, non-dual thought of the Principial shape 
(Brahma-akara) has filled the whole being, and all notion even of 
thought is forgotten, this stage is called ‘identification.’” 204 

“When the very notion of contemplation is forgotten, this is 
known as ‘identification.’” 205 
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According to the object with which the conscious identifies itself, 
there are four degrees of identification. Where the object is the 
principle of material existence (sthula bhuta), the identification is 
said to be “of the reasoning faculty’’(vitarka). Where the object is 
the principle of subtle existence (sukshma bhuta), the identification 
is said to be “of the thinking faculty” (vichara). Where the object is 
the principle of sensorial perception (indriya), identification is with 
“the experience of joy”’ (ananda). Where the object is the principle 
of individual existence, i.e., the Supreme Person (purusha), identi¬ 
fication is said to be with the I (aham-kara) or with the notion of 
existence (asmita). 

The Yoga Sara Sangraha describes the four degrees of identifica¬ 
tion as follows: 

VITARKA: “The (seeker) practices concentration, contemplation, 
and identification in relation to the gross form of the object [of his 
meditation]. He thus can witness all the gross particularities, past, 
future, or present, whether near or remote, and the qualities and 
defects of this object, even those which are unheard of or unthought 
of. This constitutes Vitarka, the identification on the plane of the 
reasoning faculty.” 204 

VICHAra: “Now, after having witnessed the gross form of the 
object of his meditation, [the seeker] leaves aside the point of view 
of the gross form and gradually rises to the Nature of the object and, 
as before, through the three stages of concentration, contemplation, 
and identification, he witnesses the subtle shape of the object. This 
constitutes Sa-Vichara, identification on the plane of the thinking 
faculty.” 207 

Ananda: “Then after witnessing the subtle shape of the object of 
meditation the seeker again abandons that point of view and, 
through the three stages of concentration, contemplation upon and 
identification with the aim of human existence, which is the expe¬ 
rience of the intrinsic nature of joy and which dwells in the twenty- 
four elemental principles (tattvas), he witnesses the ‘shape of joy.’ 
This is called the state of the experience of ‘joy’ (ananda) because 
of the supposed identify of cognition and its object.” 208 

ASMITA: “Having thus gone through the different stages and found 
the gross, subtle, and joy shapes imperfect and having consequently 
given them up, the seeker attains, in the very same object of his 
meditation, the changeless all-pervading pure consciousness and 
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through it the very nature of the Self. This is known as identification 
with the notion of Existence (Asmita), so named because it appears 
in the form of the perception “I am distinct from all bodies, etc.” 
Since, after cognizing the Self, nothing remains to be cognized, 
identification with Existence is the final stage. At its highest level 
this witnessing of the Self is called identification with the cloud of 
the Law (Dharma megha Samadhi). And when it arises it appears in 
the form of a satiation, as regards all cognition, and from the total 
detachment so engendered arises Un-conscious identification.” 2 ” t 


96 


X: Mantra Yoga , 
or Reintegration through 
Hermetic Formulae 


“There are many ways of concentrating the mind; some concentrate 
it by constantly calling upon my name, their voices flow unceas¬ 
ingly like a stream of oil .” 210 

“Seated on the ground on a mat made of Carbha grass, comfort¬ 
able and free from all flaws, mentally guarded [against evil influ¬ 
ences] repeating the cart and the wheel (i.e. the syllable of Obei¬ 
sance AUM and the Vyahritis), correctly taking the Lotus posture or 
the Auspicious posture or even the posture of Prosperity, facing 
North, closing the nostril with one finger, he should, by drawing in 
the breath, maintain the Fire [in the triangle formed by the plexus of 
the Root Center] and think only of the sound (AUM ).” 211 

Every concrete aspect of the manifest world is but name and 
shape. The reality of the underlying cause, which is permanent, is 
greater although less manifest than its transient, more manifest, 
effect. Thus, ether is more real than the visible elements, which are 
but temporary states of polarized ether. The man who falls, how¬ 
ever, does not grasp ether but the earth. Similarly, in his effort 
towards liberation man must first take the help of the manifest 
aspects of Divinity as seen in forms and names. It is with the help 
of the Divine names and of the principial Word represented by the 
hermetic formulae, the mantras, as well as by the principial forms 
represented by mystic diagrams, the yantras, that man can bring 
under control the mental agitation that hides Supreme Reality from 
him. 
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Mantra yoga is usually practiced in the form of rhythmic repeti¬ 
tion, which is called japa, of certain hermetic formulae, with the 
help of a rosary. 

“To gain liberation, the mantra-yogi, seeker of reintegration 
through hermetic formulae, should repeat the rune of one syllable 
(AUM), that of two syllables ‘soham’ (=sah aham, He is I) or 
‘hansah’ (=aham sah, ‘I am He’), that of six syllables (AUM, Namah 
Shivaya), or that of eight letters (AUM, Hram, Hrim, namah 
Shivaya ).” 212 

The Different Mantras 

There are many kinds of mantras, the repetition of which yields the 
most diverse results. The four chief categories are siddha (achieved), 
sadhya (instrumental), sasiddha (with achievement), ari or ripu 
(enemy). 

• The “achieved” (siddha) mantras are regarded as friends and are 
said to bring desired results within a specified time. 

• The “instrumental” (sadhya) mantras are compared with faithful 
servants and are said to bring results after a long time. 

• The mantras “with achievement” (sasiddha) are compared with 
temporary help and bear fruit only according to one’s merit. 

• The “enemy” (ari or ripu) mantras act as enemies and destroy 
one’s achievements or merits. 

“If a shudra (a man of the lowest caste) receive the initiation 
(vidyS) from the lips of another shudra, he is doomed to hell in the 
next world and to suffer constant misery in this one.” (Shdktdnanda 
Tarangini.) 

The mantras were composed by a special process by the seers of 
ancient times who knew the secrets of the power of sounds. Mantras 
are made by joining together symbolic syllables in accordance with 
certain laws laid down in the Revealed Scripture of Hermetic 
Formulae, the Mantra Shastra. The meaning is always multiple and 
profound, and when the mantras are connected with their origin by 
an unbroken link of initiation they are infallible, but a mantra 
obtained from a book has usually little or no effect. 

There are mantras related to all kinds of purposes, the mantras 
most prevalent in the present age being those whose enunciation is 
easy, whose meaning is quickly understood, and whose use is not 
restricted by difficult rules. 
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The greatest of the mantras is the syllable of obeisance AUM, 
which represents the highest, the most abstract aspect of Divinity. 
While one is repeating it, its meaning is gradually grasped and 
realization is attained. Patanjali, as well as Manu, recognizes it as 
the supreme mantra and as the root of the Eternal Wisdom, the Veda. 

Next in importance to the Syllable of Obeisance come the Vedic 
verses of Glyatri, which are the mantra of the Eternal Wisdom, the 
Veda, and to utter which only the twice-born are qualified. 

All the results obtained through other forms of yoga are said to be 
in the present age more easily gained through Mantra yoga. By 
merely repeating the mantra relating to a certain Deity, this Deity 
appears. Rhythmic repetition of a mantra is called japa. 

“Compared with that of other ritual practices, the effect of the 
ritual of japa is ten times as great. If done in secret, without outward 
sound, the effect is one hundred times as great. If done purely 
mentally a thousand times as great. The four kinds of fire-ritual* 
and, hence, ritual sacrifices (karma-yajna) are not equal to even 
one-sixteenth of the merits of the ritual of repeating hermetic 
formulae, japa-yajna.” 213 

The Different Kinds of Japa 

1. The daily (nitya) japa is done morning and evening a fixed 
number of times with the mantra given by the teacher. 

2. The circumstantial (naimittika) japa is done only on festival 
days or special occasions. 

3. The japa of desired results (kamya) is done to obtain certain 
desired results. 

4. The forbidden (nishiddha) japa is the repetition of a mantra 
done according to one’s fancy without method or observance of 
rules; it also includes the inaccurate enunciation of mantras, the 
repetition of mantras obtained from an unqualified teacher, the 
worship of one deity with the mantra relating to another, the 
mixing up of mantras, their enunciation without proper knowl¬ 
edge of their meaning or of the method for repeating them, or 
lack of proper respect while uttering them. A forbidden japa 
always brings evil results. 


’Vaishvadeva, the oblation to all deities performed before meals; Bali-karma, 
the sacrifice of living creatures; the daily sacrifice to ancestors (nitya-shraddha); 
and the honoring of visitors (atithi-pujana). 
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5. The japa of penance (prayashcitta japa) is done as penance for 
one’s faults or pride. 

6. The unmoving (achala) japa requires a proper seat and accesso¬ 
ries. It can be done only by the healthy and strong. This japa 
brings out the hidden energies and brings deities into one's 
power. It enables one to help others and is mostly meant for that 
purpose. 

The seat should be a tiger- or deer-skin upon which one sits 
after taking a ritual bath. The mind must concentrate on place 
and time and after doing the contraction of the “Four Direc- ; 
tions (dik bandha), begin the repetition of the appropriate I 
mantra, the number of the repetitions being decided before¬ 
hand. The body must remain motionless and the rule of silence I 
be observed. 

7. The moving (chala) japa can be done at all times, whether I 
coming or going, standing or sitting, acting or bearing, giving 
or taking, sleeping or waking, during sexual acts, or perfor¬ 
mance of other functions—without shyness, by uttering the 
name of God. All can do it. It knows no limits or rule. It purifies ! 
the voice and gives it great strength. But those who do this japa 1 
must avoid speaking lies, nor should they condemn others, I 
speak harsh words, talk nonsense, or talk too much. This japa 
brings success and makes the mind always glad; it leaves no 
room for worry, annoyance, sorrow, pain, or ups and downs. He 
who does this japa is always protected; he makes the pilgrimage | 
of life without effort and reaches supreme reality. All his 
actions are a ritual, the mind is detached, and he knows no fear, 
being always near God. The Lord himself is the vehicle on this! 
the safest path of yoga. There is no need for a rosary for this 
japa, but the adept keeps hidden in his clothing some small 
objects as reminders in case his mind becomes distracted. 
These reminders must not be seen by others, nor should his lips 
move, for this yoga must be kept secret or it loses its power. 

8. The voiced (vachika) japa is said loudly enough for others to 
hear. It is sometimes discarded as inferior, although it has great 
merits. This is the first and the easiest method of the yoga of 
utterance. In the centers of the subtle body are to be found the 
seeds of the letters connected with the arch-formulae. By 
repetition of these arch-formulae, the energies connected with 
the seed-letters arise and this leads to the “voice attainment” by 
which great deeds can be performed in the world. This japa is ' 
therefore fruitful for worldly interests as well as for the attain- ! 
ment of Supreme Reality. 
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9. The whispered (upanshu) japa follows the voiced j apa. The lips 
move, and the mouth enunciates the sounds, but so low that no 
one can hear them but oneself. The mental movements are 
turned inward, and the mind enters into trance. The limbs grow 
hot, sight becomes blurred, and the mind’s movements are 
blunted as if in a state of intoxication. In this way the seeker 
gradually leaves the gross for the subtle world, and the virtues 
of sounds become apparent. This practice leads to undeviating 
concentration. 

10. The bee (bhramara) japa is murmured like the hum of a bee. It 
is easy to learn after seeing and hearing someone do it. The lips 
and tongue need not move, and the eyes should be closed. The 
murmur seems to be located between the brows. This japa 
makes the breath subtle and produces a natural chalice. Breath¬ 
ing becomes slow and feeble, in-breathing is quick, and out- 
breathing is very slow. The utterance begins with the in¬ 
breathing, and one soon learns to say the mantra several times 
in one breath. It should not be spoken aloud but should move 
around in the mind repeatedly like the sound of a flute sustained 
by the breath. In this way, the rhythm of the long and short 
syllables is produced by the breath, which begins to act rhyth¬ 
mically from the depths of the basic center of the subtle body. 
This awakens all the centers. It makes the hair stand on end, and 
one becomes conscious of certain phenomena in the regions of 
the navel, heart, throat, palate, and center of the brows. The 
head feels light and memory increases, together with the power 
to grasp ideas. A sort of heat develops in the forehead and skull. 
An inner illumination appears, and outward desires are stupe¬ 
fied like a snake by the charmer’s flute. The mind soon dis¬ 
solves in sound. There is no better way than the bee japa to 
produce rapid concentration of the mind. It should be done in 
quiet surroundings and easily leads to mystic trance. The inner 
flame increases, divine visions appear, and the heavenly world 
becomes visible. 

11. The mental (manasa) japa is the very soul of japa. The mantra 
is not uttered aloud at all but remains revolving in the mind. The 
eyes are closed. Meditation on the meaning of the mantra 
predominates over all other thoughts. Each formula has one or 
several outward meanings to the syllables, but also concealed 
meanings (kuta-artha). By knowing these, the shapes of the 
deities worshipped can be made to appear. The j apa should first 
be performed by meditating on the qualified aspects of the deity 
invoked, and afterwards on its unmanifest aspects. At the same 


101 


Yoga 


time, the “inner sound” can also be listened to. This japa leads 
to great attainments. 

12. The uninterrupted (akhanda) japa is meant for those who have 
renounced the world. Setting apart only such times as is neces¬ 
sary for food and other functions indispensable for life, the japa 
should be done continuously. “When tired of japa, meditate; 
when tired of meditation, do japa; tired of both, think of the 
Supreme Self.” 214 

13. The non-uttered (a-japa) japa is easy, but requires some care. It 
can be done in many ways, and saints practice it. It requires no 
rosary. “His divine form without disguise can be seen pervad¬ 
ing all thing. ‘I am He,’ ‘I am He’ (Aham-sah) (the mantra of 
identification) abides in the body of all beings, at the place 
where the inward and outward breath (prana-apana) unite. It is 
called the non-uttered repetition (a-japa) [of His name]. Every 
day, 21,600 times this utterance I am He, He I am (Hamsah— 
so-aham) rises and falls [with the life-breath].” 213 The results of 
this japa take place when after long practice the meaning of the 
mantra has been integrated within oneself and is thus always 
present in the mind. 

14. The circumambulatory (pradakshina) japa. Hold a rosary of 
rudraksha or tulasi beads and, repeating a mantra, walk around 
a sacred fig-tree (pippala) or a garden, a temple, or a holy place, 
keeping the Supreme Being in mind. This japa brings great 
attainments and fulfills desires. 

The Sixteen Steps (Angas) of Mantra Yoga 

Like all forms of yoga, the method of Mantra yoga has several steps. 
Some of these steps are common to the other forms and some have 
different implications. Sixteen steps of Mantra yoga are usually 
given, as follows: 

DEVOTION (bhakti) is the first step, the most pertinent, and the 
easiest form of spiritual achievement for the present age of dark¬ 
ness. Its method has nine stages, which will be given in a separate 
chapter on Bhakti yoga. 

PURITY (shuddhi) is of two kinds, outward and inward (as described 
in Hatha yoga). Inward purity is the most important in Mantra yoga. ; 

POSTURE (asana) has been described under Hatha yoga, but usually 
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only the Lotus posture and the Auspicious posture are mentioned in 
connection with Mantra yoga. 

OBSERVANCE OF THE CALENDAR (panchanga sevana). The Hindu 
calendar is based entirely on astronomical data, and great impor¬ 
tance is therefore attached to certain days of the solar and lunar 
cycles, to eclipses, to the passage of the sun into new signs of the 
zodiac, etc. Such dates define the days of rejoicing or of fasts and 
must be strictly observed. 

THE WAYS OF CONDUCT (achara) are three, according to the 
fundamental qualities of nature. Angelic conduct (divya-achara) is 
for the seeker in whom the ascending tendency predominates; the 
right-hand way (dakshina-achara), or way of good actions, is for the 
seeker in whom the expanding tendency predominates; whereas the 
left-hand way (vama-achara), or the way which makes use of the 
senses as the means of transgressing them, is the way for those in 
whom the descending tendency predominates. This last way, al¬ 
though very efficient, is however always full of danger and as such 
is not recommended except in special cases. Its technique is ex¬ 
plained in the Tantras. 

CONCENTRATION (dharana) is of two kinds, outward and inward. 
Outward concentration is on an external object such as a picture, 
image, or symbol. Inward concentration is on the inner world within 
one’s mind. When evoked through concentration, the deity wor¬ 
shipped appears embodied and grants to the worshipper the boons 
desired. 

THE SEARCH FOR DIVINE COUNTRIES (divya-desha-sevana). There 
are sixteen divine countries. These inner countries are the abodes of 
the deities worshipped and appear to the mind when concentration 
has borne fruit. 

BREATH CONTROL (prana kriya) helps to control the movements of 
the mind; it has been already described under Hatha yoga. When 
accompanied by the repetition of a mantra, breath control is of great 
help in Mantra yoga. 

GESTURE (mudra). There are gestures to represent each deity which 
should be practiced with the corresponding mantras (see Hatha 
yoga: Gestures). 


103 



Yoga 


WATER OFFERING (tarpana) pleases deities, and after one has 
offered water to one’s chosen deity, water should also be offered to 
all the divine beings, to the seers, and to the Forefathers (pitris). To 
obtain the fulfilment of particular desires, other substances than 
water may be offered. 

FIRE OFFERING (havana) is a means of pleasing the gods and 
obtaining desired results. Offerings should be poured sixteen times 
into the fire, uttering the mantra appropriate to one’s chosen deity. 
Then offering should be made to other deities. 

RITUAL SACRIFICE (bali) appeases the anger of the deities. Prefer¬ 
ably, the best of fruits should be sacrificed, but when it is in 
accordance with the rites prevailing in a man’s community, the 
sacrifice of living creatures, goats, birds, etc., is allowed by certain 
forms of Hindu ritual. Non-violent sacrifice is, however, always to 
be preferred. The greatest sacrifice is that of one’s own pride; after 
that comes the sacrifice of lust, anger, and the other real enemies of 
man. These are the higher sacrifices; the sacrifice of life is meant 
only for those incapable of the higher forms. 

RITUAL WORSHIP (yajna) is of two kinds, outward and inward. In 
ritual worship of a deity, whether inward or outward, five, ten, 
sixteen, or twenty-one ingredients are used. 

The five ingredients used are scents, flowers, incense, lamp, and 
food. 

The ten ingredients used are the above five, plus water for 
washing the feet (pady a), for aspersion (arghya), for bathing (snana) 
and to rinse the mouth (achamaniya), and honey mixture 
(madhuparka) to honor a guest on arrival. 

The sixteen ingredients are, leaving out the honey mixture, the 
above plus invocation (avahana), vesture (vastra), sacred thread 
(upavita), ornaments (bhushana), betel (tambula), light (arati), and 
prostration (pranama). 

The twenty-two ingredients are the above sixteen plus: welcome 
(svagata), posture (asana), installment (sthapana), garlanding 
(malya), saluting (namaskara), and taking leave (visarjana). 

There are other forms of ritual worship, of which one is the 
“Principial ritual worship” (brahma yajna), which consists in the 
. study of the Scriptures, and another the ritual of worship of the 
living, which consists in giving food, clothing, and water to all who 
possess life. 
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Those who perform these yajnas gain boundless happiness in this 
and other worlds. 

REPETITION (japa) is the repetition of mantras, and we have already 
seen its different forms. 

According to the deity worshipped, rosaries are of different 
materials. The rosary of tulasi seeds is used by devotees of Vishnu, 
whereas rosaries of rudraksha seeds are used by devotees of Shiva. 
The greatness of the tulasi rosary is given in the Shri Agastya 
Samhita, Chapter 6, and that of the rudraksha rosary in IhzRudraksha- 
jabala-Upanishad. 

CONTEMPLATION (dhyana) consists in witnessing within one’s 
mind the shape of the chosen deity. 

IDENTIFICATION (samadhi). When the meaning of the mantra has 
been realized, then the mind dissolves into the deity the mantra 
represents; there remains no notion of a separate seeker, searcher, 
and sought. With identification the seeker has fulfilled his aim. 
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According to the principle that the individual being and the univer¬ 
sal being (vyashti-samashti) are one, all that exists in the universe 
must also exist in the individual body. All manifestation is based on 
a fundamental dualism: a male principle, known as the Person 
(purusha), and a female principle, known as Nature (prakriti). The 
center in the body where the Person lies is the Lotus-of-a-thousand- 
petals; the center in which Nature energy, which pervades the 
universe, is located is the Root Center at the base of the spine, where 
it lies as if in sleep, coiled three and half times and known 
consequently as kundalini, the coiled. 

Laya yoga is that process by which the Nature energy is awakened 
and made to rise through the six centers along the central artery of 
the subtle body, from the Root center at the base of the spinal cord 
to the Lotus-of-a-thousand-petals at the top of the head, where it 
merges into the supreme Person. 

The adept, being freed from the snare of desires and from 
imagination and volition (sankalpa-vikalpa), attains peace in his 
mind, now freed from all inclination. And to his purified intellect 
the ever-realized, self-illumined, non-dual Essence appears of 
itself. 

The seeker of reintegration merges his mind, his mental facul¬ 
ties, and the breath of life into the object of his contemplation or into 
the inner sound.” 216 

As we have seen, the inner sound can be made manifest by the 
practice of breath control. 
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“The mind is the master of the senses, the life-breath is the master 
of the mind, the master of the life-breath is its mergence. The 
merging of the mind is achieved by [listening to] the inner sound.” 217 

The Forms of Laya Yoga 

“Shiva the Eternal (Sada Shiva) spoke of one hundred and fifty 
thousand forms of Laya Yoga which exist in the world.” 218 

The four most current practices of Laya yoga consist in listening 
to the inner sound with the help of four different gestures. 

“The attainments of Laya yoga are of four kinds, contemplation 
with the gesture of the Giver-of-Peace (Shambhavi mudra), hearing 
of the inner sound with the Bee gesture (BhrSmari mudra), enjoying 
the flow of nectar (rasa) with the Moving-in-the-Void gesture 
(Khechari mudra), and enjoying bliss with the yoni gesture.” 219 

Of the methods used to reach the merging of the mind, the most 
important are listening to the inner sound, seeing the light of the 
Self, and the arousing of the coiled energy. But this last is fraught 
with danger and must be learned only from a qualified guide. 

The most usual practice of Laya yoga is to listen to the inner sound 
after midnight while making the Six-faced gesture (shanmukhi 
mudra), i.e., closing the ears, eyes, nose, and mouth with the 
fingers. 


The Steps of Laya Yoga 

The steps of Layayoga are abstinences (yama), observances (niyama), 
physical action (sthula-kriya), subtle action (sukshmakriya), with¬ 
drawal (pratayhara), concentration (dharana), contemplation (dhyana), 
merging action (laya-kriya), and identification (samadhi). 

Physical action consists in the practice of sitting postures, ges¬ 
tures, etc., which in Laya yoga are identical to those of Hatha yoga. 

Subtle action is connected with the rhythm of breathing through 
the right and left nostrils (svara). Only two of the many kinds of 
breath controls given in Hatha yoga are said to be used in Laya yoga. 

Withdrawal is connected with the perception of the inner sound. 

Concentration is connected with the piercing of the six centers, 
and the arousing of the coiled energy (kundalini). 

The two main instruments of Laya yoga are the hearing of the 
inner sound (nada) and the vision of the light of the Self (atma-jyoti- 
darshana). 

The hearing of the inner sound (nada-anusandhana vidhi). After 
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performing the inward and outward purifications, enter the place of 
practice and take one of the postures, facing North if spiritual 
attainment is desired and East if worldly achievements are wished 
for. Stt on a prepared seat used exclusively for the purpose, and keep 
the head, neck, and back straight. Then, concentrating the sight on 
the region °f the navel, remain for some time without blinking. As 
the breathing decreases, the mind will become still. After a few days 
of this practice, the mind will be silent. This is the easiest way of 
controlling the mind. : 

“Seated in the Posture of Attainment and keeping the gesture of 
the Pervader (Vaishnavi mudra) (i.e. keeping the eyes wide open 
without twinkling) the yogi should constantly listen to the inner 
sound with his right ear. This sound when constantly practiced will 
cover all the outer sounds. [The yogi], with the help of that which 
is his own, conquers all that is external to him, and reaches the 
fourth (unmanifest) stage. At first many great sounds are heard, but 
with practice, more and more subtle sounds are perceived. At'first 
the sounds are like those produced by the ocean, or by a cloud a 
drum, a water fall; then like the sound of a small drum, that of a bell 
or of a musical instrument; finally it becomes like the tinkling of 
bells, a flute, a lute, or a bee. 

Thus are the many sounds heard growing subtler and subtler 
Even when the louder sounds, like that of the big drum, are heard 
the yogi should keep listening to the subtler ones. The mind should 
not be allowed to abandon the grosser sounds for the subtler ones or 
the subtler for the grosser ones, even if it finds it pleasant. It should 
stick to the sound which pleased it first and dissolve with it. The 
mmd lost in that sound forgets everything outward, and merges 
itself into the sound, as milk mixes with water, finally to dissolve 
with it in the ether of consciousness. Controlling his mind, the yogi 
by constant practice, becomes indifferent to everything else and is 
attracted by such sounds as transport him beyond the mind. Leaving 
all thoughts and all efforts, meditating on sound alone, his mind 
merges into sound.” 220 


When the mind is stilled, even if breathing remains slightly 
active, the inner sound soon begins to be heard. 

The mind can similarly be controlled by the practice of Fixing 
with the eyes ( tr&taka ), but this presents some risk because wrong 
practice causes eye diseases and may even ruin the sight. 

Into the navel and the basic Center, which is the sixth [Centerl 
the vnal breath should be brought, whereupon the inner sound will 
of itself arise and, from the inner sound, liberation.” 221 
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These sounds can be hair-raising. The head grows giddy, the 
mouth fills with saliva. But the adept, unheeding, proceeds on his 
way. Like the bee who entranced by the honey cares no longer for 
the fragrance which had attracted it, so the adept soon forgets the 
inner sound which surrounds him and merges into the Principle of 
Word (shabda). Then a sound never heard before rises in the heart 
and pervades all. 

The Vision of the Light of the Self 

The adept, closing his eyes, contemplates the motionless light on 
the top of the arrow, emblem of Shiva, the Lord of Sleep, which is 
in the heart’s center where the “unstruck” sound (anahata) dwells. 
That light appears like the flame of a lamp which no breeze ever 
disturbed. 

Gradually, from this contemplation in the midst of the unstruck 
sound, the vision of light rises. 

“First to resound is the unstruck Word, and within the sound a 
light appears, and in that light is the mind.” 222 

Thus the mind of the adept unites to the principle of light (jyotir- 
maya brahma) and then merges into the supreme shape, Vishnu the 
Principial Pervader. The sound then dies away and the mind unites 
with the Self. Freed from all pain, the adept, united with the supreme 
light, knows incomparable bliss. 
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Although there are no real differences between the last stages of the 

frrJ° rmS ,° f y ° ga ’ Z Ct thC higher yoga ’ where a11 external 
forms and practices are abolished, when considered separately is 

adhiSL° f 3 \ the < Ki c n , 8 ° f Klngs ” way of reintegration (Raja- 
Sleep^"^ 83 ° r 3S ShlVa y ° ga ’ reinte 8 ration into the Lord of 

Shiva speaks: 

thl"t d , ; he ^ c . h : yoga (Maha-yoga) where thou perceives! 
Ih T k S ’ W L hlCh 1S eternal J°y. in Whom there is no deceit, 
and who is but I, the one Supreme Divinity. Other methods of 

reintegration spoken of by yogis in extensive treatises do not, taken 
aino g ether, amount to one digit (Kala, l/16th) of this Essential 

r ‘‘^ ha f tyoga T in whic . h th e Liberated being can contemplate the 
Lord ol the Universe is supreme among all yogas.” 223 

The rules of Shiva yoga are few and simple. 

In a lovely hermitage far from all people, worshipping his guru 
w,,h assiduity, (the Seeker) should sit in the Auspicious pofZl 
(svastika asana) and meditate.” 224 

B y knowing the Principles of the End of Wisdom (Vedanta) the 
lying being becomes liberated. His mind too is freed and thus the 
wise yogi remains without thought.” 225 

Thus concentrating, he reaches the great Attainment and having 
Shape h ” 22 “ ind fr ° m 311 ltS activities he bec omes himself the Total 
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“Ever practicing this, the yogi knows no desire. The word T does 
not exist for him who always sees the Self.” 227 

“What is bondage and what Liberation for him who constantly 
perceives the fundamental unity. He is most certainly ever Liber¬ 
ated. He is the true devotee whom all the world worships.” 228 

“He thinks I am equally the Living Self and the Supreme Self; 
leaving all notion of I or Thou he meditates upon the one impartible 
principle the Brahman. Stripped of all contacts, the yogi then takes 
shelter in that Seed (i.e. that point limit) in which all attribution and 
all restriction dissolve.” 229 

“In their inner implications there is no difference between Raja 
yoga, the Royal way of Reintegration, and Shiva yoga, the way of 
reintegration into the Lord of Sleep, the abstract principle. Yet for 
the worshippers of Shiva, the Lord of Sleep, to enlighten their 
understanding, these two forms are spoken of separately.” 230 

“It is necessary for the sake of the worshippers of Shiva to say that 
such difference exists. Having understood this, the seekers of 
liberation should begin to practice Shiva yoga.” 231 

The “triad-which-leads-across” (taraka-traya) is the name given 
to the understanding and witnessing of the three fundamental 
qualities, the ascending, expanding, and descending tendencies, 
which are the substance of Nature (Prakriti). 

The Shiva agamas, however, say that the “triad-which-leads- 
across” refers to the three degrees of devotion to the Lord of Sleep 
in whom all knowledge of thought form (vritti jnana) should merge 
until the Shiva principle, the ultimate unmanifest principle, which 
pervades all things, alone remains. 

“Shiva yoga has five parts: knowledge of Shiva, devotion to 
Shiva, contemplation of Shiva, observance of the austerities con¬ 
nected with Shiva, and ritual worship of Shiva.” 232 

“There is no doubt that the man who does not worship Shiva is an 
animal and remains endlessly wandering in the cycle of exist¬ 
ences.” 233 

“The worship of Shiva is of two kinds, outward and inward. The 
inner worship is the more important but arises from the outer 
worship.” 234 

“Just as the larva which associates with the bee, itself in the end 
becomes a bee, so the man who realizes unity with Shiva through 
Shiva yoga himself becomes one with Shiva.” 233 

“The living being, who is freed from the defects of lust, anger, 
fear, error, greed, passion, birth, death, cupidity, melancholy, 
laziness, hunger, thirst, desire, shyness, fear, pain, temper, and 
excessive gladness is called Shiva.” 236 


Ill 


Part II: 


Other Forms of Yoga 




XIII: Karma Yoga , or 
Reintegration through Action 


“Thinking that proper action is a duty, the constant application of 
the mind to the actions ordained [by the scripture] is Karma yoga, 
Reintegration through action.” 237 

“Worshipping Him with his proper actions, a man attains realiza¬ 
tion.” 238 

The outward aspects of all religion—that is, its moral and ritual 
aspects—are based upon right action. Although from the point of 
view of transcendent knowledge no action can in itself be consid¬ 
ered as right or wrong, and to attain illumination all action must in 
the end be abandoned, yet so long as we remain living beings we are 
bound to some form of action, even if only functional. “For no man, 
even for one instant remains without acting; all beings, born of 
Nature and ruled by the three fundamental tendencies are bound to 
action.” 239 

We have to maintain a distinction between the actions that lead us 
towards the goal of reintegration, which may be termed right 
actions; those actions which lead us away from the goal and may be 
termed wrong; and the indifferent actions. 

Actions have both immediate visible results and results that are 
not immediately perceptible; it is therefore only by a complete 
understanding of human destinies in this and other worlds that we 
can determine which action is ultimately right. To determine this is 
the object of all those religious scriptures which explain, both in the 
field of morals and ritual, the ultimate results of actions. 

“Actions, good, bad, or indifferent, are determined in the Eternal 
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Wisdom, the Veda, and not by worldly wisdom, for the Eternal 
Wisdom sprang from Divinity and to understand it is beyond the 
capacity of the most learned.” 240 

Although the greater part of revealed and traditional Hindu 
scriptures deal with right or wrong action, one small part of them is 
considered to contain the essence of Karma yoga; and this is the 
Bhagavad Gitd, in which the Lord Krishna himself explains the 
necessity of right action without regard or desire for immediate 
results. The receiver of this message is Arjuna, the royal knight, 
who, having to face a fratricidal war, is tempted to renounce action 
and leave the world to its fate. 


The secret of reintegration through action is in the performance i 
of right action for its own sake, namely, without caring about its 
immediate or apparent results. 

“Thus shalt thou be released from the bonds of actions, fair or foul 
of fruits; and, liberated by means of the method of reintegration 
which is renunciation of action, thou shalt attain Me.” 241 

“Know Yoga to be an insentient state where the mind dissolves 
without pretence. Firmly set in this yoga thou mayest perform 
actions, but not if thou hast no liking for them.” 242 
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XTV: Jiidna Yoga , or 
Reintegration through 
Knowledge 


“In the method of reintegration through Knowledge the mind is ever 
bound to the ultimate end of existence which is Liberation. This 
method leads to all attainments and is ever auspicious.” 243 

In this way of reintegration, the seeker starts from the gross body 
and lower mind and by the process of understanding passes succes¬ 
sively through the subtle, causal, arch-causal, and supra-arch- 
casual (ati-maha-karana) planes until he realizes the Supreme Self 
as distinct and aloof from all forms and merges into it. 

“What is there to be known apart from Him by whom all that 
exists is known?” 244 

a To know the super-sensible and spiritual (adhidaivika and 
adhyatmika) shape of things, identification is the only means. 
Hence the way of knowledge is closely bound to that of Identifica¬ 
tion. 

“When the knot of ignorance breaks in their hearts, all doubts 
vanish, and, witnessing Him, all their actions from beginningless 
time are dissolved.” 245 

For adepts of the way of knowledge, “identification is their ritual 
of purification, identification is their repetition of Divine names 
(japa), identification is their ritual sacrifice, identification is their 
practice of austerities,” 246 for identification is the only way to true 
knowledge. 
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The Seven Stages of Knowledge 

The process of this realization is through the seven stages (bhumi) 
of knowledge. 

While one is passing through these seven stages of Jnana yoga, 
four states of mind and four obstacles have to be faced. The four 
states of mind are the dispersed state (vikshiptata), the past ap¬ 
proach (gatayata), the grasped state (shlishtata), and the merging 
state (sulinata). The four obstacles are inactivity (laya), dispersion 
(vikshepa), dullness (kashaya), and enjoyment of the practice 
(rasasvadana). 

Knowledge is of two kinds: with or without object (sa-vishaya-a- 
vishaya). That which binds the mind and prevents its flight towards 
Divinity is the object (vishaya) (from the root “si,” to bind). When 
the nature of objects has been understood, one turns towards 
Divinity, and then comes knowledge without objects. 

“The arch-seers have spoken of seven stages (bhumis) of knowl- 
edge. Of these, the first stage is known as good-will (shubha- 
ich’ha), the second as reflection (vicharana), the third as subtlety of 
mind (tanu-manasa); the fourth is the perception of reality (sattva- 
apatti), the fifth is freedom from leaning towards the world 
(asansakti), the sixth is the disappearance of visible forms (padartha- 
abhavani), and the seventh is the entering into the fourth state, the 
unmanifest, (turyaga).” 247 

GOOD-WILL (shubha-ich’ha): “That desire for liberation which 
appears as a result of the discrimination between the permanent and 
the impermanent and lasts until the result is attained, is ‘good¬ 
will .’” 248 6 


REFLEXION (vicharana): “Inclination of the inner faculties to hear 
and ponder near a true guide (guru) the words of the Transcendent 
Wisdom, the Vedanta, is ‘reflexion.’” 249 


SUBTLETY OF MIND (tanu manasa): “Concentrating the mind by [ 
regular practice of meditation, and by this means rendering it ! 
capable of grasping subtle things, is ‘subtlety of mind.’” 230 

At this stage, the subtle nature of things is grasped as well as the 
impermanence of the five elements. 

In these first three stages of the way of Knowledge, the living 
being and the Supreme Principle are clearly perceived to be distinct. 
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These stages are therefore spoken of as the instrumental stage 
(sadhana bhumi), and the yogi in these stages is called the seeker or 
sadhaka. 

“In these three stages, only qualification for knowledge, to arise 
is acquired, but knowledge itself is not attained.” 251 Yet, since these 
preliminary stages are essential for the approach to knowledge, they 
are not spoken of as forms of ignorance but are already counted as 
stages of knowledge. 

“At this stage the seeker does not acquire qualification for any 
form of action other than knowledge, but is qualified for knowledge 
alone.” 252 


PERCEPTION OF REALITY (sattva-apatti): “The actual experience, 
without a shadow of doubt of oneness with the Self, the Principle of 
all, is the ‘perception of reality.’” 253 

At this stage, the world is still perceived and all the functions of 
the body and the inner faculties still remain at work, but the world 
which the man in the power of illusion (m§ya) sees as reality now 
appears to him illusory. 

This stage is compared with the state of dream. The adept at this 
stage is called “knower of the Principle” (brahmavit). The arch¬ 
formula representing this stage is “Aham Brahma-asmi”, “I am the 
Principle, the Brahman.” 

FREEDOM FROM LEANINGS TOWARD THE WORLD (asansakti): 
“Through the silencing of the mind brought about by the practice of 
conscious (with thought, savikalpa) identification, the state of uncon¬ 
scious (without thought, nirvikalpa) identification is attained. This is 
known as the state of ‘freedom from leanings towards the world.’” 254 

Because the feeling of not being different from the Principle, the 
Brahman, appears at this stage, it is known as the stage of sleep 
(sushupti bhumi). The manifest world is forgotten, yet from time to 
time the adept wakens and, if asked for it, is able to give advice. He 
also performs the actions necessary for the maintenance of the body. 

“The yogi at this stage still awakens by himself.” 255 He is then 
known as the “greater knower of the Principle” (Brahma-vidvara). 

THE DISAPPEARANCE OF VISIBLE FORMS (padartha abhavani): 
“Long oblivion of the throbbing of the universe resulting from 
aptitude gained by the practice of the freedom from leanings 
towards the world, is called the ‘disappearance of visible forms. ”’ 256 
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In this stage all individual mental activities dissolve. It is said to 
be the stage of profound sleep (gadha sushupti). The yogi now no 
longer wakes by himself, nor does he perform the actions necessary 
for the maintenance of life. But still, “at this stage, the yogi wakes 
when instigated by others.” 257 If food is placed in his mouth, his 
teeth and tongue go through the action of eating. The adept is then 
known as the “greatest knower of the Principle” (Brahma- 
vidvariyan). 

THE ENTERING OF THE FOURTH, THE UNMANIFEST STAGE 
(turyagS): “Immersed in knowledge of the Principle, the Brahman, ■ 
no longer is there notion of any other thing.” 258 

“From this stage the yogi never wakes, either of his own accord 
or at another’s instigation. He remains for ever wandering in the 
delight of the knowledge of the Absolute.” 259 

At this stage the adept is known as the supreme knower of the 
Principle (Brahma-vidvSrishtha).* He is neither alive nor dead. His 
body is then immured in a seated posture in a small chapel, where 
it usually remains for many years without decaying. 


* These seven stages are described with more details in the Akshi Upanishad (4 
to 42). 
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XV; Bhakti Yoga , or 
Reintegration through 
Love 


% 


“Without loving a thing, that is, making it the sole object of one’s 
devotion, one cannot really know it. Hence the whole world con¬ 
stantly worships—the scientist worships, the philosopher, the art¬ 
ist, all constantly worship. The heart which does not worship that 
which deserves worship is called ignorant.” 260 

“On Son of Kunti! Whatever be thy work, whatever thine eating, 
thy rituals of sacrifice, thy charities, thy austerities, make thou of it 
an offering to me.” 261 

“It is not through the scriptures of Eternal Wisdom (Veda) nor 
through austerities nor through almsgiving, nor through sacrificial 
rites that thou mayest reach me. But through unswerving devotion 
alone, O Arjuna of great austerities! I may be known and seen in 
essence and entered.” 262 

“He who exists beyond the created world, beyond the reach of the 
mind, is gained through devotion.” 263 

“It is devotion which leads to liberation.” 264 

“Even the last-born (the lowest beings) are qualified for the way 
of Love, all are equal for initiation into it.” 265 

“Devotion, even though not very steady, brings a man to the 
heaven of the deity worshipped.” 266 

“Love is the easiest means for spiritual realization.” 267 

“Devotion leads to liberation. The supreme Person (purusha) is in 
the power of the devotee.” 268 

“The man who serves me with undistracted effort of Bhakti yoga, 
crosses beyond the qualities and attains principial identity.” 269 
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“Having attained principial identity, his soul is immersed in joy, 
he knows neither anxiety nor doubt, he sees all beings with an equal 
eye and achieves transcendent love towards me.” 270 

The Nine Steps of Love 

The method of reintegration through love, Bhakti yoga, is consid¬ 
ered a part of the reintegration through hermetic formulae, Mantra 
yoga. Its nine steps are given in the Vishnu Purdna by Prahlada, the 
greatest of devotees. The steps are (1) listening (shravanam), (2) 
singing of praise (kirtanam), (3) meditation (smaranam), (4) wor¬ 
ship of the feet (pada sevanam), (5) ritual worship (archanam), (6) 
obeisance (vandanam), (7) to be a slave (dasyam), (8) to be a friend 
(sakhyam), and (9) self-surrender (atmanivedanam). 

“The way of love follows successive steps and is like a ladder.” 271 

1. LISTENING (shravanam) 

“Burning fire reduces to ashes the pyre of wood, love for the 
Supreme Essence completely destroys the sins of the adept. The 
name of Krishna the charming enters the ear of his lovers. 
Shaking the lotus of the heart he purifies it from all sins as the 
cool season makes the water pure.” 272 

2. SINGING OF PRAISE (kirtanam) 

“I dwell not in the supreme heaven, nor yet in the heart of yogis, 
but there, where devotees of me sing my praise, do I dwell.” 273 

3. MEDITATION (smaranam) 

“For the adept ever reintegrated, who with no other thought 
always and everlastingly remembers me, I am easy to win, 0 Son 
of Kunti.” 274 

4. WORSHIP OF THE FEET (pada sevanam) 

“Like the waters of the Ganges which spring from the divine feet, 
the ever-rising desire to worship His feet cleanses in one instant 
the dirt accumulated through endless births in the mind of the 
doers of penance.” 275 

5. RITUAL WORSHIP (archanam) 

6. OBEISANCE (vandanam) 

7. TO BE A SLAVE (dasyam) 

8. TO BE A FRIEND (sakhyam) and 

9. SELF-SURRENDER (atma nivedanam) 

In the state of love and self-dedication, the mind surrenders 
itself to the divine feet, speech to the singing of his praise, the 
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hands surrender to the cleaning of his temple, the ears to listening 
to divine tales, the eyes to contemplation of his image, the limbs 
to contact with his devotees; smell surrenders to the incense 
before his lotus feet the tongue in tasting of the offerings; the feet 
surrender in pilgrimages to his sacred places, the head surrenders 
in bowing before his feet, and all desires surrender to being his 
slave .” 276 


There are two further forms of Bhakti yoga: the way of passionate 
attachment (raga-atmika-bhakti) and the way of transcendent love 
(parabhakti yoga). 

The Way of Passionate Attachment 
(raga-atmika-bhakti) 

“That form of devotion which makes use of emotions and brings joy 
and peace is called the Way of Passionate Attachment .” 277 

“Even meditating and proclaiming Hari* the Remover of pain, 
who removes the burden of sin, each hair of the body of the devotees 
rises in an ecstasy of love .” 278 

“Meditating on the Supreme Shape, lovers of the super-natural 
will laugh and cry, will be filled with delight, they will recite, talk, 
sing, dance, or play the divine tales, or, lost in the delight of seeing 
His shape, they will be silent .” 279 

In the process of passionate attachment there are eight “pure signs 
of emotion” (sattvikabhava). These are stupor (stambha), perspira¬ 
tion (sveda), hair-raising (romancha), difficulty in speaking (svara 
bhanga), trembling (kampa), change of color (vaivarnya), tears 
(ashru), and fainting (pralaya). 

The Way of Transcendent Love 
(para bhakti yoga) 

All methods of reintegration lead to the same result in the higher 
spheres, and transcendent love is therefore the same as knowledge 
of the intrinsic shape (svarupa-jiiana). Motionless identification 
(nirvikalpa samadhi) and transcendent detachment (para-vairagya) 
also refer to the same stage. 

At this stage the devotee sees the whole universe, animate or 
inanimate, as pervaded by Divinity and experiences the reality of 
the arch-formulae “Thou art that” (tat-tvamasi), “All this is but the 
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Principle, the Brahman” (sarvam khalu-idam Brahma), and so on. 

“He who with his whole being sees Divinity in all existing things 
and all things in Divinity, stands highest among the devotees of the 
Lord .” 280 

“Reintegrated into the Self, he who perceives the common es¬ 
sence in all things, beholds the Self in all things and all things in the 
Self .” 281 

There are four degrees of realization through love: residing in the 
same world as the Beloved (salokya), being near to the Beloved 
(samipya), having the same shape as the Beloved (sarupya), and 
being one with the Beloved (sa-yujya). 
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XV7: Kundalini Yoga 
and Asparsha Yoga 


The method of reintegration through the awakening of the coiled 
energy is explained in the tantras, the “Rules of Earthly Wisdom,” 
and also in part, as we have seen, in the treatises of Hatha yoga. 

Kundalini Yoga 

Kundalini yoga uses the eight steps of yoga—observances, 
abstinences, and so on—but adds seven further steps: purification 
(shodhana), courage (dhriti), steadiness (sthirata), endurance 
(dhairya), subtlety (laghava), direct evidence (pratyaksha), and 
thought-less identification (nirvikalpa samadhi). 

Asparsha Yoga 

“The method of reintegration through non-touching, asparsha, is 
difficult for all yogis to understand. The yogis who fear this from 
which no fear is to be had are afraid of it .” 282 

Shankaracharya, in his commentary on this verse, says, “This 
method of reintegration through non-touching is the name given to 
the practice of remaining aloof from all contacts, that is, from all 
ties. It is well-known in the Upanishads and has been described in 
many places. For him who is not conversant with the knowledge 
obtained through the Vedanta, ‘the End of knowledge,’ this is hard 
to understand (durdarshah).” 

This reintegration through non-touching is free from all fear and 
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yet yogis are afraid of it. They fear that through the practice of this 
yoga they may destroy their own self. But it is a lack of discernment 
in these yogis that makes them wrongly believe that by uniting with 
the non-dual Essence, their own self will be destroyed. 

The principle of untouchability is given a great place in the life of 
Hindus. Contact with things and people is said to affect, pollute, or 
purify our being. One should avoid contact not only with people of 
unclean habits and professions but even at certain times or circum¬ 
stances with people of one’s own family. The adept of the method 
of reintegration through non-touching avoids contact with any 
living being. 

“The pleasure which are based on touch are the source of suffer¬ 
ing, they have a beginning and an end, O Son of Kunti! hence the 
wise do not delight in them .” 2 ® 3 

Yogis remain aloof from them, using non-touching as a means. 
Then only can they rise above virtue and vice, witness the Self, and 
be freed from fear. 
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XVII: The Guide (Guru) 
and Initiation (Dikshd) 


A guide is essential at every stage of the practice of yoga. He alone 
can distinguish real from illusory experience and avert accidents 
which may happen when the senses are withdrawn from external 
perception. In several forms of yoga, he is also the giver of initiation 
and is like the spark which changes the wick and oil into a living 
flame. 

Although from one point of view the true guide is ultimately God 
himself, and from another point of view every man is his own guide, 
yet except in rare cases, a true guide—incarnated as a distinct 
human being but connected with the seers of the first ages by an 
unbroken chain of initiation—is essential for the attainment of 
knowledge. Only a man who has himself realized identification 
(samadhi) and witnessed the real nature of the Abstract Principle, 
spoken of as the Giver of Happiness (shankara=shiva), and who has 
thus come to know all things and all modes of knowledge, can be a 
true guide. 

In reintegration by merging, Lay a yoga, as taught by the Tantras, 
it is only through the kindness of the guide that the coiled energy is 
able to awaken. First the guide gives the initiation by touch (sparsha 
diksha), and, later only, the divine (divya) initiation to his disciple. 
When the disciple receives the initiation, he sees instantaneously 
the coiled energy awaken and his body become resplendent. The 
guide, having performed the “descent of the energy” (shakti pata), 
touches the invisible eye of the Center of Extreme Purity between 
the brows, and the disciple experiences illumination. 
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Knowledge gained at great pain through the steady practice of 
Hatha yoga may be experienced in a flash by the grace of a true 
guide. 

The Advaya Taraka Upanishad 14-18 defines the guide as fol¬ 
lows: 

“The teacher is he who knows the Eternal Wisdom, the Veda, who 
is devoted to the All-Pervader Vishnu, who knows not arrogance, 
who knows the method of yoga, ever stands upon yoga, and has 
become yoga itself; who is pure, who is devoted to his teachers, and 
who has witnessed the Supreme Person, Purusha. He who possesses 
all these virtues is called a ‘dispeller of darkness,’ a guru.” 

“The syllable ‘gu’ means darkness, the syllable ‘ru’ means dispeller; 
he is therefore called a ‘guru’ because he dispells darkness.” 

“The guru is the Supreme Cause, the guru is the ultimate des¬ 
tiny, the guru is transcendent sapience, the guru is the supreme 
resort, the guru is the final limit, the guru is the supreme wealth. 
Because he teaches ‘That” (the Supreme Essence) the guru is most 
great.” 284 

“Only that knowledge which issues from the lips of the guru is alive; 
other forms are barren, powerless, and the cause of suffering.” 285 

“Those who worship knowledge try to please their guru. Knowl¬ 
edge so gained at once yields results.” 286 

“The guru is one’s father, one’s mother, one’s deity, of this there 
is no doubt. Hence one should serve him in actions, mind and words. 
From the guru is obtained all that is good for oneself. Hence should 
a man ever serve the guru. Nothing worth while can be gained by 
other means.” 287 

Initiation is given by degrees. The form of yoga for which a man 
is qualified depends upon his development. 

“For those desirous to ascend (Arurukshu), the ways of Ritual 
action and of Knowledge are advisable; for those who have as¬ 
cended upon the tree of yoga (yoga-arudha) the ways of Knowledge 
and Renunciation.” 288 

“Yogis are of three kinds, the worldly (Bhautika), the intellectual 
(Sankhya), and the ascetic (Antya-shramin, ‘taking shelter in the 
Ultimate,’ i.e. Supreme Discernment=Parama-hansa) who has real¬ 
ized the higher aspect of yoga. 

“The first contemplates the gross elements, the second contem¬ 
plates the Imperishable (Akshara) [aspect of Divinity] and the third 
has been said to contemplate the Supreme Divinity (Parama 
Ishvari).” 289 (Marsya andKurma Pur anas, quoted also in YogaSara 
Sangraha p. 13.) 
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The Different Types of Seekers (Sadhakas) 

“There are four kinds of seekers, the feeble, the average, the 
superior, and even the supreme one. This last, the highest, is alone 
able to cross beyond the ocean [of the manifest world].” 290 

The Feeble Seeker (Mridu Sddhaka) 

“The feeble seekers are those who lack in enthusiasm, are stupid, 
criticize their teacher, are rapacious, inclined to bad actions, eat 
much, are in the power of women, unstable, cowardly, ill, depen¬ 
dent, harsh in words, of weak character, or lack in virility. 

“The guru should know that they are qualified for Mantra yoga 
only, and that, with much effort, they can reach attainment in twelve 
years.” 291 


The Average Seeker (Madhyama Sddhaka) 

“Of even mind capable of bearing hardship, wishing to perfect his 
work, speaking gently, moderate in all circumstances, such is the 
average seeker. Having recognized him, the guru should teach him 
Laya yoga which gives Liberation.” 292 

The Superior Seeker (Adhimdtra Sddhaka) 

“Of stable mind, capable of Laya yoga, independent, virile, noble, 
merciful, forgiving, truthful, brave, young, respectful, worshipper 
of the feet of his teacher, intent on the practice of yoga, such a one 
should be known to be a ‘superior seeker.’ 

“He will reach attainment after six years of practice. The guru 
should teach this forceful man Hatha yoga with all its limbs.” 293 

The Supreme Seeker (Adhimatratama Sddhaka) 

“Of great virility and enthusiasm, good looking, courageous, learned 
in the scriptures, studious, sane of mind, not melancholy, keeping 
young, regular in food, having his senses under control, free from 
fear, clean, skilful, generous, helpful to all, qualified, firm, intelli¬ 
gent, independent, forgiveful, of good conduct and character, keep¬ 
ing his good deeds secret, of gentle speech, believer in the scrip¬ 
tures, worshipper of gods and his guru. Having no desire for other 
people’s company, free from serious disease, such a one should be 
the supreme seeker qualified for all the forms of yoga. He will reach 
attainment within three years, without a doubt.” 294 
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The yogi should be freed from household worries. He should 
therefore preferably beg his food, but he must be very cautious that 
this food is pure and conforms with the rules of yoga. Hence “the 
best way of sustaining his body is for the yogi to beg his food from 
the highest kind of householders, i.e. the yogi must only go to the 
home of those who are believers, humble, of controlled mind, 
learned in the scriptures, and saintly.” 293 

Eating, for the yogi, is an important ritual. 

“Rice-gruel, buttermilk, milk, barley, fruits, roots, saffron, por¬ 
ridge, oil cakes, and raw gram flour (sattu): these foods are good for 
the yogi and lead to Attainments. Hence they should be eaten with 
concentrated mind and devoted care.” 296 

Each morsel of food should be dedicated to one of the five main 
vital energies. 

“Having first drunk water once, keeping silent and with mind 
concentrated, the first [morsel should be eaten] as an offering to the 
Life breath, [by uttering ‘PrSnaya svaha’ ‘ In oblation to the Life- 
breath’]. Similarly, the second [morsel is offered] to the Excreting 
vital energy, Apana, [by uttering ‘Apanaya svaha’ ‘ In oblation to 
the Excreting vital energy’]. The third [morsel is offered] to the 
Digesting vital energy, Samana, [by uttering ‘Samanaya svaha’ ‘In 
oblation to the Digesting vital energy’]. The fourth [morsel is 
offered] to the Coughing vital energy, Udana, [by uttering ‘ Udanaya 
svaha’ ‘In oblation to the Coughing vital energy’]. And the fifth 
[morsel is offered] to the Circulation vital energy, Vyana, uttering 
Vyanaya svaha’ ‘In oblation to the Circulation vital energy’]. 
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“In this way, bowing respectively [to the five vital energies] one 
after another, he should eat all the food. Then, drinking water again 
and cleansing his mouth, he should touch his heart.” 297 

The Yogi must always lead a moderate and regulated life. 

“He should eat ghee, milk, sweets, betel leaves, prepared without 
lime, camphor, cardamum. He should speak gently without hard 
words, dwell in a lovely place, wear little clothing but of fine 
quality. Ever listening to metaphysics (Vedanta) he should live in 
a house but without attachment, ever singing the Divine name and 
hearing mystical sounds. He should be courageous, forgiving, 
ascetic, clean, observing the rules of modesty, serving his guru, ever 
living a well-regulated life.” 298 
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“In the process of identification powerful obstacles arise. 
(yoga darshana) 


The only aim of yoga is total reintegration; any other aim or 
tendency, be it worldly, religious, moral, or intellectual, is therefore 
an obstacle to yoga. 


The Main Obstacles 

The obstacles to yoga are classified into three main categories as 
pertaining to the three main sources of attachments in man and 
being therefore the causes of his bondage; these three classes of 
obstacles are connected with enjoyment, religion, and knowledge. 

“Women, couches, comfortable seats, clothes, wealth or its pre¬ 
tense, betel-eating, carriages, the splendor and magnificence of 
kings, gold, silver, and copper even, jewels, fragrant woods, cows, 
learning, theological discussions, dancing, songs, and ornaments 
flutes, lutes, and drums, riding elephants and horses, all these are 
the obstacles of enjoyment.” 299 

“Ritual purifications, worship, sacrificial rites, mystical ecstasy, 
fasts and observances, silence, control of the senses, objects of 
meditation and meditation itself, sacred formulae, charities, fame, 
building of cisterns, wells, tanks, temples and parks [to gain merit], 
ritual sacrifices, long periods of penance (chandrayana),* mortifi¬ 
cations, pilgrimages: all these are obstacles under the garb of 
religion.” 300 

'A sort of fast lasting for a month. 
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“Desire for the society of saints, attempts to avoid the sinful, 
making the life-breath to penetrate where it does not normally enter, 
counting the long or short timings of breathing exercises, thinking 
of the shape which dwells in the body, and of the Shapeless in that 
shape, and thinking further that in the Shapeless dwells the Prin¬ 
ciple, the Brahman, and thus silence the heart. All these are but 
obstacles in the form of Knowledge.” 301 

In the practice of yoga nine main obstacles are envisaged. They 
are those which directly disturb the mind. 

“The obstacles which distract the mind are: ill-health, material 
difficulties, lack of conviction, irregular life, laziness, lack of enthu¬ 
siasm, wrong ideas, lack of success, and instability.” 302 

ILL-HEALTH (vyadhi) is due to the excess or scarcity of some of the 
constituent elements of the body. When the body is in such a state, 
the main tendencies of all the faculties is to recreate a balance, and 
they cannot then be fully oriented towards the aims of yoga. 

MATERIAL DIFFICULTY (styana) is that obstacle in which the mind, 
although it has a real desire for the practice of yoga, is yet unable to 
undertake it because of the thought that the time or place is not 
suitable. 

LACK OF CONVICTION (sanshaya) consists in feeling uncertain as 
to whether the claims of yoga are justified, whether its practice leads 
to salvation or to something else, and so on. 

IRREGULAR LIFE (pramada) consists in practicing yoga without 
paying proper attention to the rules, without proper knowledge, or 
carelessly. 

LAZINESS (alasya) is that state in which the body is made heavy by 
excess of lymph, or the mind is weighed down by the descending 
tendency (tamasa), and one does not feel inclined to the practice of 
yoga. 

LACK OF ENTHUSIASM (avirati) is that state in which, living in 
contact with the objects of the senses, one forgets their evil qualities 
and feels attracted towards them and towards pleasure. 

WRONG IDEAS (bhranti darshana) OR WRONG KNOWLEDGE 
(viparyaya jiiana) arise when one begins to think that the means 
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taught by the true guide, the sat-guru, or by the scriptures of yoga 
are not the proper means. 

LACK OF SUCCESS (alabdha bhumikatva) is when the seeker for any 
reason is unable to succeed in reaching a particular stage of yoga in 
spite of apparently doing the proper practice. 

LACK OF STABILITY (anavasthitva) is to have succeeded in reach¬ 
ing a certain stage of yoga and to fail to be able to maintain oneself 
there for a given time on account of surprise, inadvertence, igno¬ 
rance, or forgetfulness. 

The Secondary Obstacles 

There are also five secondary obstacles (upavighna). 

“Physical pain, melancholy, unsteady limbs, irregular in- and 
out-breathing, are the companions of the distractions of the mind.” 303 

In addition to the above obstacles, the following are also counted: 
unregulated eating and sleeping, breaking the rules of chastity, 
having an impostor as guide, disregard of one’s true guide, atheism, 
a desire for physical Attainments, the belief that the gain of a few 
Attainments means full realization, having rituals performed by 
others, pretension to being oneself a guide. 

The yogi has always to beware of the presence of these obstacles. 
The yoga Vashishtha says that “until, by steady practice of one of 
the methods (tattva), the mind has not fully been conquered, desires 
dance in the heart like ghosts at midnight.” 304 

Besides, “The yogi should give up completely the eating of acid, 
astringent, pimented, salty, mustardy, or bitter foods, as well as 
much moving about, early morning bath, oil burning, stealing, 
violence, hostility to people, pride, lack of straightforwardness, 
fasts, speaking lies, passion, causing pain, sexual intercourse with 
women, approaching or using fire, speaking much sweet or harsh 
words, and eating too much.” 305 
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Appendix A: The Subtle Body 




The division of the human being into a body and a soul is quite 
insufficient to explain the structure of the human being. The Hindus 
consider that three main elements contribute to the formation of a 
living being. They are the Self or spirit, the subtle body, and the 
gross body. 

The Individual Self, or Atman, is a fragment of the Total Being, 
indivisible and undifferentiated. Just as the space enclosed within 
a pitcher is in no way really differentiated from the rest of space, so 
likewise the fragment of the Universal Self, enclosed within the 
human being, remains the indivisible part of the Total Self. 

This fragment of the Total Self is enclosed within seven sheaths, 
six of which pertain to the subtle body and the seventh being the 
gross body. 

The subtle or transmigrating body is the essential part of the 
human individuality; made of seventeen elements, it remains when 
the body is destroyed and lives through the lengthy cycle of births 
and deaths until its dissolution at the time the living being reaches 
its aim of final liberation. 

The subtle body is generally considered to be made of seventeen 
elements: five senses of perception, five senses of action, five vital 
energies, mind (manas), and intellect (buddhi, which includes the 
“notion of I-ness,” ahamkara). 

Like the relation of the chrysalis to the butterfly, so the subtle 
body is inverted in regard to the gross body. Their relation is 
sometimes symbolized by two interwoven inverted triangles. This 
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is why the most abstract state of subtle manifestation is found in the 
Root Center, the muladhara chakra. 

The subtle body is connected with the gross body at several 
points. These are called the knots, or centers, and are sometimes 
represented as lotuses. In these centers the subtle nerves and arteries 
of the subtle body are connected to the physical nerves, through 
which they receive the perception of the sense organs and through 
which they communicate to the body the reaction of the subtle body 
and the orders of the conscious. 

Only the outer nerves of the subtle centers can be seen physically 
and their convergence observed. 

The Structure of the Subtle Body 

“In the middle of the body is the seat of fire, lustrous like molten 
gold; triangular in shape in the case of bipeds, quadrangular in the 
case of quadrupeds, circular in the case of birds, hexagonal in the 
case of snakes, octagonal in the case of insects, and bright like a 
lamp.” 306 

“Above the sex organs and below the navel there is the bulb¬ 
shaped center (Kanda-yoni) resembling the egg of a bird.” 307 

“In the case of human beings the bulb-shaped center (Kanda) of 
the subtle body is nine finger breadths from the center of the body, 
with a height of four finger breadths, and a lateral width of four 
finger breadths. It is oval-shaped. In the case of birds and quadru¬ 
peds, it is in the middle of the belly and in its center is the navel.” 308 

“There lies a twelve-spoked Chakra (plexus). In those (spokes) 
dwell Vishnu and the other gods, and I (i.e. Divinity Ishvara), 
standing there, cause the plexus to move round with my own power 
of Illusion (Maya), O best of the Twice-born! The living being 
whirls among these spokes, one after the other. Like the spider in the 
middle of its web, the living being moves perched on the vital 
breath. Without it he does not exist.” 309 

“As a ball thrown by the forearm moves onwards so too the living 
being thrown up and down by the respiratory and excretory energies 
(prana and apana) knows no respite. In the power of prana and 
apana, it runs up and down and because of its restlessness can be 
seen neither on the right nor the left.” 310 

“Above it (the bulb-shaped center) is the place of the coiled 
energy (kundalini), at the level of the navel and above. It is 
composed of eight different constituents and is a spiral of eight 
coils; ever having its place around and by the side of the knot of the 
navel, always regulating the vital energies (prana and apana) and 
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the onward passage of water, food and the like. It covers with its 
mouth, the orifice leading to the Principial Aperture (behind the 
forehead) and is gleaming in the ether of the heart in the form of a 
serpent intensely shining. When roused by the vital air, it mingles 
with fire at the time of yoga-practice.” 311 

“Looking like a snake, she is asleep illumined by her own light, 
standing like a serpent at the center, she is the Deity of Speech (Vak- 
devi) spoken of as the Seed [of the Universe].” 312 

“She is known as the Energy of the Pervader (Vishnu), immacu¬ 
late, glowing like molten gold. She is the progenitor of the three 
qualities (Sattva, Rajas, Tamas).” 313 

“There is said to dwell the Seed of Lust (Kama-bija), red like a 
Bandhuka flower, its shape is that of letters, it shines like molten 
gold, and the yogis who have attained Unity perceive it through the 
power of yoga.” 314 

The Main Arteries of the Subtle Body 

It is in the Root Center that all the subtle arteries are rooted. From 
it seventy-two thousand subtle arteries spread throughout the body. 
Among these, three are most prominent: extending upwards, Ida is 
on the left, Pingala is on the right, and Sushumna in the center. Ida 
is said to correspond to the lunar principle, Pingala to the solar, and 
Sushumna to the combined qualities of sun, moon, and fire. 

“In the middle of the body there is firmly established the Sushumna 
artery (nadi) in a state of stupor starting from the bulbous center and 
resembling the fine fiber of a lotus-stalk. Shaped like a tube, it 
proceeds straight upwards to the Principial aperture (the 
Brahmarandhra). Bright as a streak of lightning, this artery has 
Vishnu as its presiding deity and leads to the Principial Heaven 
(Brahma-loka) and also towards final dissolution. The two subtle 
arteries Ida and Pingala stand to its right and left. Taking its origin 
from the bulbous center, Ida ends in the left nostril, while Pingala, 
having its origin from the same (bulb), terminates in the right 
nostril. Two other subtle arteries Gandhari and Hasti-Jihva are also 
found there, in the front and rear of the Sushumna, proceeding 
towards the left and right eyes. The Pusha and Yashasvini arteries, 
taking their origin from the same (knot) reach the left and right ears. 
The Alambusa reaches the root of the arms; the Shubha nadi going 
downwards stretches to the tip of the sex organ. Starting from the 
bulb and proceeding downwards and stretching as far as the big toes 
is the Kaushiki artery. Arteries which originate from the bulb are 
thus said to be of ten different kinds. Various (other) arteries and 
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channels, big and small also originate from it. The big and small 
arteries are seventy-two thousand in number. Those branching out 
of the big ones, each having its own multiple course, cannot be 
counted, even as the big and small nadis spreading out in the leaf of 
the Ashvattha (sacred fig tree).” 315 

Along the central artery, sushumnS nadi, lie the six Centers, or 
knots, through which the central artery passes and in doing so is 
strangled at each. The main object of the practice of Laya yoga is, 
as we have seen, to undo these knots so that the basic energy may 
rise freely through the central artery. 

Ida and Pingala, on the other hand, are curved to go round the six 
knots. 

The three arteries, starting together from the Life-Breath Center 
(svadhishthana chakra),* unite once more above the middle of the 
brows in what is known as the Principial Aperture, or brahmarandhra. 
The place of their reunion is named triveni, the triple confluence. 

“Id§ is the Ganges of the lower world, Pingala the river Yamuna, 
and between Ida and Pingala is SushumnS, the subtle river 
Saraswati.” 316 

The yogi who by the power of his yoga can bathe in this triple 
confluence attains liberation. 

“It is said that to bathe in the confluence of the three rivers leads 
to the Great Result (liberation).” 317 

“When, in the body of the embodied being, the life-breath reaches 
the junction of Ida (the lunar artery) and Pingala (the solar artery) 
then it is the new moon [when the living self and the Supreme Self 
are united].” 318 

“The Ida artery on the left is white and corresponds to the lunar 
principle. She is the goddess or female principle whose form is 
energy and which is the embodiment of the true ambrosia (of 
immortality). On the right is the Pingall artery, the male shape, the 
solar principle. Here the Arch-goddess appears as the Lord of Tears 
(Rudra=Shiva) of shining red, like the filaments of a pomegranate 
flower.” 319 


The Ten Vital Energies 

“The ten vital energies, the vital breath (Prana), and others, which 
circulate in the ten arteries, are called Prana, ApSna, Samana, 

*“By the word ‘sva’ is indicated the life-breath (Prana), the Sva-adhisthana 
Center is the abode of that life-breath.” (Yoga Chudamani Up. 1,11.) 
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Udana, Vyana, Naga, Kurma, Krikara, Deva-datta, and Dhanam- 
jaya. Of these, the five beginning from Prana are important and of 
these, again the first two. The Prana alone being the most important 
as it bears the living being.” 320 

In order to locate the ten vital energies, they are usually associated 
with certain of the physical functions and reflexes such as breathing 
(prana), excreting (apana), circulation (vyana), coughing (udana), 
digesting (samana), eructation (naga), blinking (kurma), sneezing 
(krikara), yawning (deva-datta), and assimilation (dhanam-jaya). 

The vital energies, however, are subtle energies. The coughing 
vital energy, for instance, is not merely related to the cough reflex 
but is an essential vital energy which, originating in the throat, is 
directed upward and controls the reflexes of the face and the 
faculties of the subtle body. Similarly, the digestive energy, samana, 
is a vital energy of fiery nature, located in the region of the navel, 
from where it spreads equally on all sides, regulating all living 
functions as well as the balance of the body. 

“The middle of the mouth and the nose, the heart, the navel region, 
the big toes of the feet, those are, O best of Brahmanas! the abode 
of the vital breath (Prana). The excretory energy (Apana) circulates, 
0 Brahmana! in the anus, the sex organs, the thighs, and the knees. 
The Samana has its habitat in the entire body, pervading it all. The 
Udana is located in all the joints of the legs and hands. The Vyana 
is in the two ears, the thighs, the hip and the ankles, the shoulders, 
and the throat. The Naga and other five vital airs are placed in the 
skin, bones, etc. The water, food and other liquids in the belly are 
assimilated. The vital breath that has reached the middle of the belly 
should separate them (into the several constituents of the body). The 
vital breath (Prana) does these and other actions itself remaining 
unaffected. The Apana air does the evacuation of urine and other 
things. The actions of the Prana and Apana and such like are carried 
out by the Vyana. By the Udana air, anything remaining in the body 
is carried upward. The Samana always does the work of nourishing 
the body and the like. The Naga does the work of belching and the 
like. The kurma does the work of closing the eyes and the like. The 
krikara does the work of the blinking of the eyelids. The Datta 
attends to the work of sleep. The swelling and the like of the dead 
body may be cited as the work of Dhanam-jaya.” 321 

“The colors of the five pranas are in order. Prana is of the color 
of a blood-red gem. Apana in the middle of [the body], is of the color 
of the Indra-Kopa insect. Samana, between these two, is milk-white 
and shining. Udana is pale white, and Vyana bright like a flame.” 322 
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The Centers, Lotuses, Knots, or Chakras 

An adequate knowledge of the form, position, color, and working of 
the subtle centers has so far been obtained solely by inward sight as 
practiced by yogis. This need not, however, be the only way to attain 
this knowledge. These centers, or knots, are not abstractions but 
actual subtle centers of energy, which it may well be possible to 
detect by some kind of physical apparatus. Indeed, some such 
experiments have been begun recently. 

The subtle centers have forms and colors which can be seen by the 
yogi in his introspective mental investigation. These forms and 
colors are real and produce most definite results, for the reality of 
which there is physical evidence. But it is only when the coiled 
energy rises that the centers, or lotuses, are lit up and their colors 
clearly perceived. Those alone who have attained to supra-human 
sight can visualize all the colors and letters found in all the centers, 
but it is possible by concentration for others to perceive them in any 
one particular center. 

As we have already seen in the method of yoga, the diagrams 
representing the centers are the maps of the regions which the yogi 
visits in his inner journey. Each detail of the diagrams is the starting 
point of a particular mode of experience. The shapes attributed to 
them are, however, only analogical and must be understood as such. 
It is only when the seeker concentrates his mental faculties inward 
that he can realize the reality and great accuracy of the diagrams. 

It should be noted that according to the modes of realization, the 
descriptions of all the centers are given in slightly varying forms in 
the different tantras; however, these differences are only superficial. 


The Root Center (Muladhdra Chakra) 

The first center, or lotus, or chakra, lies above the anus below the 
root of the sex organs. 

“This is the Root lotus of which the yoni is the heart. The center 
is most resplendent, with four petals bearing the four characters V 
Sh(palatal), Sh(cerebral), S.” 323 

In it opens the end of the central artery, sushumnS. Yellow in 
color, this center has four red petals, which are the four aspects of 
the vital breath, prana shakti. These four petals are linked with the 
coiled energy, kundalini, lying at the base of the spinal chord. When 
the coiled energy dissolves, the four petals vanish. The characters 
on the four petals are golden and represent the aspects of the coiled 
energy lying in the state of sleep. In the center of the Root lotus is 
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the Upholding Seed (dhara-bija), i.e., the magic character “Lang” 
carried on the elephant Airavata. 

The Root Center is connected with the square, the element Earth, 
the color yellow, the sense of smell, the feet (organ of action), and 
the phenomenon of accumulation. By meditation on it the achieve¬ 
ments of speech, poetry, skill, and organization are obtained. Its 
deity is the “Lord of Vastness,” Brahma the Creator, riding on the 
swan. 

“This center is called kula (the womb) and shines like gold; there 
is found the Self-born symbol (Svayambhu linga). There is found 
the Realized Being (Siddha) named the Double-egged (Dviranda). 
The presiding deity of this center is Dakini (the Witch). In the 
middle of the lotus is the yoni, and in it lies the Coiled Energy. 
Above it, the shining Seed of Lust (KSma-bija) 324 wanders like a 
flame. The wise man who ever meditates on this Root-center 
realizes the ‘ Cdrduri ’ (the frog), the Attainment which enables one 
to wander through space.” 323 

The Center “Support-of-the-Breath” 
(Sva-adhishthdna Chakra) 

“The second center called ‘Support-of-the-life-breath’ (Svadhish- 
tMna) is at the root of the penis. [White in color], it has six red petals 
bearing the characters B, Bh, M, Y, R, L. There dwells the Realized 
Being called the Arrow (bana). The Presiding Deity is Rakini.” 326 

In this center is the “Lord of the Water’s seed” (varuna-bija), i.e., 
the magic character “Vang” carried on the sea-monster Makara. 

This center is connected with the crescent, the element Water, the 
color white, the sense of taste, the hand (organ of action), and the 
phenomenon of contraction. Its deity is Vishnu, the Pervader, riding 
on the bird Wings of Speech, Garuda. 

The Lotus of the Navel (Ndbhi Padma) 

“The third center, the Jewel-city (manipura), is located in the region 
of the navel. It has ten golden petals adorned with the letters D, Dh, 
and N (cerebral), T, Th, D, Dh, and N (dental), P, Ph. Here dwells 
the Realized Being, giver of all auspicious things, named Rudra 
(Lord of Tears). The Presiding Deity of the center is the Supremely 
Virtuous goddess Lakini.” 327 

This center is red in color. Herein lies the Realized Symbol called 
“the eye of the Lord of Tears” (rudra-aksha-siddha linga), which 
gives all felicities. Here is the Seed of Fire (Vahni-bija), i.e., the 
magic character “Rang” carried on a ram. 
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This center is connected with the triangle, the element Fire, the 
sense of sight, the anus (organ of action), and the phenomenon of 
expansion. Its deity is the Lord of Tears (Rudra) riding on a bull. 

“The seeker who ever meditates on this Manipura chakra, gains 
the Patala attainment, giver of all other attainments. Pain and 
disease are destroyed, all desires fulfilled, and Time defeated, and 
the Seeker can enter into other peoples’ bodies. He gains the power 
of making gold and other precious substances. He knows medicinal 
plants and can also discover treasures.” 328 

The Center of the Unstruck Sound (Andhata Chakra) 

“In the heart is the fourth Lotus, called the center of the Unstruck 
sound (Anahata). It has twelve spokes or petals of flaming red 
bearing the letters K, Kh, G, Gh, N (gutteral), Ch, Chh, J, Jh, N 
(palatal), T, and Th (cerebral). TTiis is the place where dwells in 
delight the ‘Seed of Wind’ (Vayu-bija), (i.e. it is the springing place 
of the vital breath).” 329 

“The radiant light which dwells in this lotus is known as the 
arrow-symbol (Bana-linga); by mere thought of it the Seeker gains 
visible and invisible results (in this and other worlds).” 330 

“There dwells the Realized Being called Pinaki, the Trident 
Holder. The presiding deity is Kakini (the She-crow). Near the 
seeker who ever concentrates on this lotus of the heart crowd 
seductive women and divine Apsaras (i.e. the manifest and 
unmanifest possibilities).” 331 

“In the Seeker’s mind knowledge beyond compare arises. He sees 
past, present, and future, has power to hear from afar and to see 
subtle and distant things. He can at will wander through space.” 332 

“It is there that the life-breath dwells, adorned with desires, mixed 
with beginningless past deeds and united to the notion of I-ness.” 333 

The Vishva-s&ra Tantra says that the unstruck sound produced in 
this center corresponds to Shiva the Eternal (SadS-Shiva). It is here 
that the syllable of obeisance AUM is manifested, here that the living 
Self (jivatma) stands like a lamp in a windless spot. Here, too, the 
notion of I-ness and possessiveness dwells, which forms the knot of 
the heart and which is untied by the grace of the guru. Here dwells 
the Seed of Air (Pavana bija), i.e., the magic character “Yang” 
carried on a black antelope. 

This center is connected with the hexagon, the element air, the 
sense of touch, the penis (organ of action), and the phenomenon of 
motion. By meditation upon the symbol of the arrow (bana linga) 
which is found in it, auspicious results are obtained in this and other 
worlds. Its deity is the Supreme Ruler (Isha). 
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The Center of “Great Purity” (Vishuddha Chakra) 

“In the throat region is the fifth lotus named Great Purity (Vishuddha) 
glowing like good gold, (although some say smoke-colored). It has 
sixteen letters, which are the vowels A, Aa, I, Ii, U, Uu, Ri, Rii, Lri, 
Lrii, E, Ae, O, Ao, An, Ah. Here is the Realized Being named 
Chhagalanda (the goat’s egg). The presiding goddess is Shakini (the 
Leafed).” 334 

Here dwells, in its hermaphroditic form, the Lord of Dance, 
Nateshvara, half white, half golden. This center is the door of 
liberation and, by meditating upon it, the adept comes to know past, 
present, and future. Here dwells the Seed of Ether (Ambarabija),’ 
i.e., the magic character “Hang” carried on a white elephant. 

It is connected with the spiral or circle, the element Ether, the 
sense of hearing, the mouth (organ of action), and the phenomenon 
of space. Its deity is the Lord who upholds Illusion (Mayadhisha) 
or Shiva the Eternal (Sada Shiva). 

“The man who ever concentrates on this center becomes a scholar 
in the Sacred Knowledge, and a prince amongst yogis. In this lotus 
of Great Purity he witnesses the four Scriptures of Eternal Wisdom 
(the Vedas) with their secret meaning like an ocean of Treasures.” 333 

“If the anger of the yogi who has established himself in this center 
is aroused then most certainly the three worlds tremble.” 336 

Shiva speaks: In this place is found the third linga, the emblem 
of the Fourth Stage which is my own self, the giver of Liberation. 
By merely concentrating on it, the Lord of yogis becomes identified 
with me.” 337 

The Center of Dalliance (Lalana Chakra): This secondary center 
lies above the center of Great Purity and below the sixth center or 
Center of Command. It is sometimes called the “center of craft,” 
kala chakra. It has twelve petals, which are connected with the 
following tendencies: faith (shraddha), satisfaction (santosha), dis¬ 
regard (aparadha), repression (dama), honor (mana), tenderness 
(sneha), purity (shuddhata), enmity (arati, i.e., detachment vairagya); 
wandering (sambhrama, i.e. mental agitation), and distress (urmi, 
which is of six kinds: sorrow, error, old age, hunger, thirst, and 
death). 


The Center of Command (Ajna Chakra) 

“Between the brows is the Center of Command (Ajna chakra) with 
two petals bearing the letters h and ksh. It is white in color. There 
dwells the Realized Being named Arch-Time (Maha-Kala). Its 
presiding deity is Hakini.” 
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“Like the Moon of the cool season the resplendent Lunar-seed 
(i.e. the cerebral letter Than) is here splendidly established. Realiz¬ 
ing it the man of Supreme discernment (Parama hamsa purusha) is 
ever freed from pain. Its deity is the Supreme Light hidden in all the 
‘Rules of Wisdom’ (Tantras). Concentrating on it, Supreme Real¬ 
ization is most surely attained.” 338 

“This center is called the center of command, its deity is the 
Supreme Lord (Maheshvara=Shiva). The experts in yoga tell that 
three sacred places stand above it which are (1) the Principial 
vibration (Nada), (2) the Point limit between the unmanifest and the 
manifest (Bindu), and (3) Energy (Shakti), dwelling on this beauti¬ 
ful lotus.” 339 

“He who, keeping it secret, ever meditates on the Center of 
Command sees all the results of his actions in previous births 
destroyed without difficulty. For the yogi who ever dwells there, 
any form of image-worship or repetition of hermetic utterances 
(japa) is purposeless. Genii (Yaksha-s), Demons (Rakshasa-s), 
Celestial musicians (Gandharvas), and Celestial beauties (Apsaras) 
as well as the horse-headed Kinnaras, etc., serve him with respect 
and all are in his power.” 340 

“The wise yogi who, at the time of death, meditates on this center, 
when the life-breath leaves him, dissolves into the Supreme Self.” 341 

“The yogi who meditates on this is without any doubt qualified for 
the Royal way of Reintegration (Raja yoga), by his own power he 
frees himself from all bounds. No one can ever express the greatness 
of meditation on this two-petaled center. Brahma, the Creator, and 
the other gods learnt something about it from me.” 342 

This sixth center takes its name from the fact that here the orders 
are received emanating from the guru who dwells in the Lotus of a 
Thousand Petals at the crown of the head. Also in this center we find 
the yoni triangle, said to be the symbol of the “other side” (itar linga) 
or nether-world (patala). In the triangle are found together the 
principles manifested as Sun, Moon, and Fire, and also Universal 
Intellect (mahat-tattva) and Nature (prakriti-tattva). Its deity is the 
Divinity-whose-nature-is-Light (jyoti-svarupa-ishvara), or the Giver 
of Peace, shambhu. 

This center is connected with the mind, with the Arch-principle 
of existence, (mahat, i.e., the Universal Intellect) and with the 
Universal subtle body (Hiranyagarbha). As the unmanifest syllable 
of obeisance (avyakta pranava), the Self dwells in this center. 

Holding the breath, yogis, at the time of the Great Journey (mah§ 
prayana), enter into this place and merge with the Person of the 
Ancient One (purana purusha). 
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Above these six centers further lie the Principial Aperture, two 
centers, seven causal forms, and two more centers. 

THE PRINCIPIAL APERTURE (brahmarandhra): Above the Center of 
Command lies the Principial Aperture, where the three subtle 
arteries, Id§, Pingaia, and SushumnS, unite. This place is known as 
the Sacred City of Prayaga. By bathing mentally in the triple 
confluence, liberation is attained. 

“Above the Center of Command, at the root of the palate, is the 
Lotus of a thousand petals. There, in the hole of the root (of the 
Brahm-arandhra), ends Sushumna, the central artery of the Subtle 
body.” 343 

THE MIND CENTER (manas chakra): Near the Command Center is 
the Mind Center. It has six petals. Five represent the five forms of 
sensation (vishaya), and the sixth is the world of dream, or illusory 
knowledge (sambhrama jiiana). 

THE CENTER OF OFFERING (soma chakra): Above the Mind Center 
lies the Center of Offering. It has sixteen petals. It is the City of 
Freedom, niralamba puri, where dwells the Unmanifest, beyond the 
fourth stage. It is here that the yogi experiences the Principle whose 
substance is Light (tejo-maya brahma). 

THE SEVEN CAUSAL FORMS (karana-rupa): The seven Causal 
Forms lie near the Command center. They surround the indi¬ 
vidual self and are the origin of its causal, subtle, and gross 
envelopes. They are named the Moon (indu), Intellection (bodhini), 
Causal Vibration (n§da), Arch Causal Vibration (maha nada), 
Partibility (kala) (the shape of which is sun-moon-fire), 
Undifferentiated Energy (samani), and Dispelling of mental at¬ 
tachment (unmani). 

“The Moon [indu, i.e. the point limit (bindu) between the 
Unmanifest and the Manifest] is in the region of the forehead. 
Above it stands Intellection (bodhini) itself. 

Above it shines the Casual Vibration (nada)* transcendent, shaped 
like the crescent moon. 

Above is the Arch Casual Vibration (maha-nada), flaming and 
shaped like a plough. 


*Bindu is said to be the Supreme Principle; Shiva Bodhini is Energy; Shakti 
Nada is the result of their union, i.e., Action. 
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Above is said to be Partibility (kala, the Pervasive Energy, 
vyapika shakti), which is crooked (anji, i.e., beyond the grasp of the 
mind) and is the beloved of yogis. 

And above lies the Dispelling [of mental attachment], (unmani) 
after reaching which there is no return .” 344 

Below unmani lies the “Undifferentiated Energy,” samani, which 
is but an aspect of the Supreme Energy (parS shakti). 

“Next comes the Pervasive Energy (i.e. kala) which people know 
as the Crooked (anji). Above is the Undifferentiated Energy (Samani, 
i.e., Consciousness-Bliss). 

“And above this Undifferentiated Energy is the Supreme Detach¬ 
ment, Unmani. This Supreme Detachment stands above all .” 345 

When the living being has reached unmani, he does not return to 
the world of forms; i.e., the possibility of dependence is destroyed, 
and even if a body is entered voluntarily, the full memory of the 
shape of the Self remains. 

THE CENTER OF THE JEWELED ALTAR (mani pitha chakra): Ac¬ 
cording to certain yogis, above the seven envelopes lies the Center 
of the Jeweled Altar. It has twelve petals. In it is a triangle within 
which is the sacred altar of Jewels (mani-pitha). Here lies the Jewel- 
Island (mani-dvipa), surrounded on all sides by the Ocean of 
Ambrosia (amrita-arnava). At the apex of the triangle is the point- 
limit, the bindu, whence manifestation begins, and below it stands 
the Transcendent Lord of Sleep, Parama Shiva, together with the 
Eros digit (kama kal§). In the two other angles of the triangle are the 
sun and the moon, respectively, which have together sixteen digits. 
The seventeenth digit is the Life digit (jivana kala). 

THE LOTUS OF A THOUSAND PETALS (sahasrara): At the crown of 
the head and rising four finger-breadths above it lies the Lotus of a 
Thousand Petals. Here dwell the Lord and Lady of Love, Kama- 
N&tha and Kama-Ishvari. Here the sandal of the guide (guru paduka) 
is worshiped, and here the Self is realized. The petals correspond to 
the hundred possible articulate sounds (matrikas), each of which 
becomes ten-fold from the imprint of the ten senses: five of action, 
five of perception. 

Another name for this center is Kailasa, the Pleasure Mountain, 
where, eternally present, the God of Gods, the Arch-Lord, the 
Supreme Shiva dwells. 

“Above the palate is the divine Lotus of a Thousand Petals, This 
lotus, giver of Liberation, stands outside the body which is spoken 
of as the Universe. It is called Kailasa, the Pleasure Mountain where 
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dwells, the lone Great-Lord indestructible, without increase or 
decrease .” 346 

“There, in this place called Kailasa, dwells the swan [emblem of 
supreme discernment]. The seeker who fixes his mind on the 
Thousand Petalled Lotus sees all his sufferings disappear. Being 
freed from death, he becomes immortal .” 347 

“When the mental activities dissolve into Supreme Divinity 
known as the womb-less (Akula) then the process of identification 
becomes smooth and steady .” 348 

“Constantly meditating, the existence of the world is forgotten, 
and it is then that the yogi acquires strange powers .” 349 

“The yogi constantly drinks the ambrosia flowing from this 
[Lotus of a Thousand Petals]. Having conquered Death and the 
womb of Nature he becomes immortal. It is here in this lotus that the 
coiled energy, Kundalini Shakti, also called the Womb (kula), 
dissolves. Then the fourfold creation is resorbed into the Supreme 
Self .” 350 


The Five States of the Mind 

Physical control is but the necessary preparation for control of the 
mind; it is only when mental agitation has been subdued that the 
process of identification really begins. 

According to the state of development of the seeker, the process 
of control differs. 

Five main states of mind are described by Bhoja in his commen¬ 
tary on the Yoga Sutras: 

• The state of dispersion (kshipta-avastha) 

• The state of confusion, or stupidity (mudha-avastha) 

• The state of imperfect stability (vikshipta-avastha) 

• The concentrated state (ekagra-avastha) 

• The motionless state (nirodha-avastha) 

The five states are characterized by a difference in proportion 
between the three basic tendencies or qualities (gunas) ascending, 
expanding and descending (sattva, rajas and tamas), generally 
represented as enlightenment, activity, and obscuration-inertia, 
which are the intrinsic nature of all things. 

The state of dispersion is that in which the mental substance 
(chitta), although by its nature predominantly ascending (sattva), is 
yet impregnated with the other two tendencies; it is completely 
unstable, constantly thrown from one thing to another; it is thus 
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attracted to the objects of the five senses, sound, form, taste, etc. and 
has a desire for the marvelous powers called the “Attainments” 
(siddhis). This is the mental state of Genii (danavas) and Daimons 
(daityas). 

The state of confusion, or stupidity, is created when in the 
predominantly ascending mental substance only the opposite de¬ 
scending tendency, tamas, is mixed. It is stupidity because tamas 
creates inertia or drowsiness (nidra-vritti). The mental substance of 
Evil Spirits (pishachas) and Demons (rakshasas) is of this state. 

The state of imperfect stability is that in which the predominantly 
ascending mental substance is mixed with a certain amount of the 
expanding tendency only; this creates a certain amount of instabil¬ 
ity, and the mind becomes inclined toward “conformity with eternal 
law” (charma), towards knowledge, detachment, and divine glory 
(aishvarya). The “Embryo of Splendour” (Hiranyagarbha) and 
other Cosmic Entities, Deities, or Angels pertain to this state. 

The concentrated state is created when the descending and 
expanding tendencies no longer remain even partially, but alone the 
ascending tendency stands, then only is the mental substance in its 
state of origin, or true state. The concentrated state is also known as 
conscious identification (samprajnata-samadhi). In the scriptures 
of yoga it is called the state of “discriminate illumination” 
(vivekakhyati). In this state the real nature of things is perceived and 
the five troubles (kleshas) of man—ignorance, I-conceit, attach¬ 
ment, enmity, and fear of death—disappear. All ties are loosened, 
and the mind is prepared for the motionless state. 

The motionless state is created when the mind realizes that the 
power of Consciousness (chittashakti) is without change, pure, and 
limitless, and looks at discriminate illumination as to a yet chang¬ 
ing, impure, limited state. This state, freed from all bondage, is 
known as the motionless state (nirodha avastha), in which the seed 
even of a delimited form of conscious no longer exists. This state is 
known to yogis as the state of “seedless identification” (nir-biia 
samadhi). 
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Appendix B: The Siddhis, or 
Attainments 


Gradually, through the training of yoga, the adept transcends the 
elements of appearance, conquers the laws of Nature, and is able to 
perform extraordinary feats. The supra-human powers he thus 
acquires are called the Attainments, the siddhis. 

These Attainments are of two kinds. 

1. Those which are connected with the apparent laws of Nature are 
called the “Physical Attainments” or the “Attainments of Illu¬ 
sion” (maya), for they belong to the physical world, which is but 
the display of the Divine power of Illusion. These Attainments 
are the greatest obstacles of the adept in his journey towards 
reintegration. Nature herself, in a final effort to keep the adept 
within her bonds, yields him magic powers; if he uses them for 
any worldly end, he is apt to fall back into the arms of worldly 
enjoyments. All true seekers, therefore, are careful not to per¬ 
form miracles except in very special circumstances. 

2. Those Attainments which are not physical, but refer to spiritual 
realization, are called the “Attainments of the ‘intrinsic form’ 
(svarupa siddhis)” and are the stages through which the indi¬ 
vidual being travels on his way towards reintegration. 

The Eight Physical Attainments 

Eight main Physical Attainments, or supra-human powers, are 
gained through the practice of yoga. They appear in full as soon as 
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breath control is perfected but may appear in part even earlier. 
These eight Attainments are as follows: 

ANIMA, TO BECOME SMALL as an ATOM. The word “anima” 
comes from the word “anu,” atom, which represents the limit of the 
divisibility of space. According to the Hindu theory, the laws of 
space, as we know them, are no longer valid inside the atom. 
Through this attainment of anima the adept can become as small as 
he likes; that is, he can see things of the smallest size, even the inner 
structure of an atom, as clearly as he can see things of human size. 

LAGHIMA, TO HAVE NO WEIGHT, is the control of the effect of the 
earth’s attraction on the body by developing in each cell the 
opposite (centrifugal) tendency. This is considered to be fairly easy 
to do and is used for the frequently performed act of levitation. 
According to the Mdrkandeya Purdna, laghima means “to have an 
extreme speed.” 

MAHIMA, TO BE IMMENSELY LARGE, enables the adept to see 
enormously vast things: the functioning of the solar systems or that 
of universes. 

According to the Mdrkandeya Purdna, mahima means “to be 
honored by all beings.” 

GARIMA, TO BE VERY HEAVY, is the contrary of laghima and 
enables the adept to make his body or any object as heavy as a 
mountain and as impossible to move. 

Some treatises omit garima and speak instead of kamavasayita, 
Complete Satisfaction, which is the mental attainment of feeling 
perfect satisfaction always, in every way. 

PRApti, TO BE TRANSPORTED ANYWHERE: The adept can at will 
transport himself to any place in any world at any time; or (Shiva 
Samhita) he finds all he wishes for always at hand; or (Mdrkandeya 
Purdna) he obtains that after getting which nothing remains to be 
desired. 

PRAkAmYA, TO SEE ONE’S WISHES FULFILLED: Merely by wish¬ 
ing, the adept sees his desire immediately fulfilled; or (Shiva 
Samhitd) he becomes at will visible or invisible; or (Mdrkandeya 
Purdna) he pervades all things. 

vashitvA, to control all creatures AND ELEMENTS, by 
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which the adept can make any creature of the three worlds act as he 
wishes “whether it belongs to the past, present, or future” (Shiva 
Samhitd) and he can also control wind, rain, and other elements. 
“He holds every one in his power” (Mdrkandeya Purana). 

ISHITVA, LORDSHIP, by which the adept rules over all things and 
enjoys unrivaled glory. He has power over the formation, subsis¬ 
tence, and dissolution of all things and beings and can thus make 
new beings or things appear, live, and disappear in the past, the 
present, and the future” (Shiva Samhitd). “He appears like a god” 
(Mdrkandeya Purdna). 


The Bodily Perfections 

Besides the above eight attainments the adept gains “the bodily 
perfections of appearance (rupa), charm (lavanya), strength (bala), 
and firmness (sanhanana).” 351 His body acquires such divine beauty 
that god, man, and beast are charmed. 

The Thirty Subsidiary Attainments 

In addition to the eight main Attainments, there are thirty subsidiary 
ones which are gained through simple processes of concentration. 

THE ATTAINMENT OF THE RESULT OF MENTAL CONTROL (nirodha 
parinama siddhi) is the fruit of self-control and of concentration on 
the three kinds of results, those due to natural laws (dharma), to 
particularities (lakshana), and to conditions (avastha). With this 
Attainment the adept knows the past, the present, and the future. 

THE ATTAINMENT OF WORDS AND THEIR MEANING: Words, mean¬ 
ings, and knowledge of them are the three aspects of an indivisible 
entity. By concentrating on them separately, the adept understands 
the language of all creatures. 

THE KNOWLEDGE OF PREVIOUS BIRTHS is attained by concentrat¬ 
ing on the marks they have left on our being. 

THOUGHT-READING is done by concentrating on the faculty of 
knowing. 

TO BE INVISIBLE: By concentrating on the form of the body, the 
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radiance by which it is perceived becomes dulled and the light 
emanating from the eyes of others can no longer establish contact 
with the body of the adept. The same is true for the other senses. 

THE KNOWLEDGE OF DEATH: By concentrating on the nature of the 
actions which yield immediate results and that of those which give 
results later, the adept understands the nature of death and its 
process. 

THE POWER OF THE SOUL (atma bala) or OF THE WHOLE MIND 
(purna mano bala) is obtained by concentrating on the power of 
friendship, of enjoyment, of pity, of detachment. By this attainment 
the powers connected with these are obtained. 

ACQUIRING THE PHYSICAL POWER OF ALL CREATURES is obtained 
by concentrating on their power. 

TO KNOW THINGS SUBTLE, HIDDEN, FAR AWAY is attained by at¬ 
tracting the light of Nature to subtle things and concentrating on it. 

KNOWLEDGE OF THE HEAVENLY WORLD: By concentrating on the 
sun, one comes to know the secret nature of the physical as well as 
of the heavenly worlds. 

KNOWLEDGE OF THE PLANETS: By concentrating on the moon, one 
comes to know the nature of the whole array of planetary worlds. 

KNOWLEDGE OF THE MOVEMENTS OF THE STARS is gained by 
concentrating on the Polar Star. All stars are in motion; they only 
appear to us motionless because of their great distance from us. 

KNOWLEDGE OF THE BODY AND ALL ITS COMPONENT PARTS is 
gained by concentrating on the navel. 

FREEDOM FROM HUNGER AND THIRST is gained by concentrating 
on the hollow of the neck. 

STILLNESS OF BODY AND MIND is gained by concentrating on the 
main artery (kurma) near the hollow of the neck. 

VISION OF SUPER-NATURAL BEINGS is gained by concentrating on 
the light which radiates from the subtle Center above the brow, the 
brahmarandhra. 
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KNOWLEDGE OF ALL THINGS is attained by concentrating on the 
star of divination (pratibha) which appears in the mind when the 
adept has succeeded in completely stilling his mind. 

KNOWLEDGE OF CONSCIOUSNESS is attained by concentrating on 
the heart. 

VISUALIZING THE INTRINSIC FORM OF THE COSMIC BEING: When 
the state of true consciousness devoid of all notion of I-ness and 
other mental delusions has been attained, concentrating on that 
state, the adept sees the intrinsic form of the Cosmic Being. When 
he realizes this supreme Attainment, he gains at the same time the 
power of divination and the five sense-Attainments: 

• Divination (pratibha), by which he knows past, present, and 
future, and also distant, subtle, and secret things. 

• Attainment of hearing (shravana) by which he gains in full the 
divine knowledge of hearing and experiences the sound of the 
Syllable of Obeisance, AUM. 

• Attainment of feeling (vedana) through which he gains in full the 
divine knowledge of touch. 

• The attainment of seeing (adarsha) through which he gains the 
divine knowledge of sight. 

• The attainment of tasting (asvadana) through which he gains the 
divine knowledge of taste. 

• The attainment of smelling (varta siddhi) through which he gains 
the divine knowledge of odors. 

All these six Attainments are great obstacles in the way of identifi¬ 
cation (samadhi). 

LEAVING AND RE-ENTERING THE BODY: By concentrating on the 
subtle body, the links which bind it to the gross body are weakened 
and the adept can then either leave his body, re-enter it, or enter any 
other body. 

TO BE BEYOND CONTACT: When the adept concentrates on the vital 
energy of the cough (udana)—that is, on the vital energy which, 
originating from the throat, is directed upwards to the head and there 
controls the reflexes of the face and the subtle body—neither water, 
mud, thorns, nor any other thing can touch him, nor even death itself 
have any hold over him. 
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TO CONTROL THE FIERY ENERGY (samana): The fiery, digestive, 
vital energy spreads from the navel on all sides equally. It regulates 
the functions of life, and the balance of the body depends upon it. 
By concentrating on this fiery energy, the body of the yogi becomes 
radiant like a glowing fire. 

DIVINE HEARING: By concentrating on the sense of hearing and its 
relation to its medium, Ether, the yogi gains divine hearing. He can 
hear the subtlest, most hidden, or remotest of sounds, natural or 
supernatural. 

LEVITATION: By concentrating on the relation of the body to the all- 
pervading Ether, and thinking of small and light objects such as the 
fibers of cotton, the yogi is able to travel through space. 

FREE WANDERING OF THE MIND OUTSIDE THE BODY (mahavideha 
dharana): By concentrating on the idea of the free wandering of the 
mind, the yogi sees the envelope of light, which imprisons the mind, 
fade away. The wanderings of the mind remain “imaginary” so long 
as these are bound to the body by the notion of I-ness. But by 
concentrating on I-ness, its power to bind is weakened and the mind 
becomes free to roam afield. The inner faculties no longer knowing 
any bounds, the mind travels where it wills for long periods at a time 
without maintaining any contact with the body. These wanderings 
are called “non-imaginary” (akalpita), and through them alone can 
the intellect reach its full development and the adept be freed from 
suffering and from the results of his actions which are bound up with 
I-ness. 

THE CONQUEST OF NATURE: The five elements each have five 
states: gross (sthula), formal (sva-rupa), subtle (sukshma), condi¬ 
tioning (anvaya), and causal (arthavattva). 

The gross state is that which is visible; the formal state is still 
physical though not visible; the subtle state refers to the elemental 
principles (tanmatras); the conditioning state is that of the relative 
pervasion of the three fundamental qualities, the ascending, ex¬ 
panding, and descending tendencies; the causal state is that of 
which things are the result. Concentrating on these five states, the 
adept gradually conquers the five elements, and Nature of her own 
accord comes under his sway. 

THE VICTORY OVER THE FIVE PRINCIPLES OF SENSORY PERCEP¬ 
TION: The five senses by which the five elements are grasped have 
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likewise five states; these are the grasping state (grahana), the 
formal state (sva-rupa), the notion of individual existence (asmita), 
the conditioning state (anvaya), and the causal state (arthavattva). 

All perceived objects are “grasped” by a grasper. The motion of the 
senses to perceive is the “grasping.” When, without previous thought, 
an object is perceived, the first notion which appears in the mind is its 
“form.” The relation which establishes itself between the form of the 
object and the I-ness of the grasper is the “notion of the individual 
existence” of the object. When this same form is taken hold of by the 
intellect which discusses its reality or unreality, its similarities or 
particularities, this is the “conditioning state of the senses” and the 
causal state of the senses is that notion of I-ness which pervades all the 
senses, directs their motion, and illumines all perception. 

Concentration on these five states of sensory perception brings 
them under complete control. 

The results of this Attainment of victory over the sensory 
perceptions are that the yogi automatically gains the Attainments 
of translevitation (manojavitva), bodiless perception (vikarana- 
bhava), and conquest of Nature (pradhana jaya). The power of 
translevitation is to be able to transport oneself bodily at will to 
any distance. By its means, the body, with the speed of thought, 
can be transported anywhere. The power of bodiless perception is 
to perceive through the senses anywhere at any time without the 
body being present. The conquest of Nature, which gives power 
over all processes of development, is to get to the root of the 
evolution of Nature. 

THE KNOWLEDGE OF ALL THINGS: When he attains the knowledge 
of the difference which exists between the “seen,” which is the 
universal intellect (buddhi), immanent cause of the universe, and 
the “seer,” who is the Cosmic Being or Person (purusha), efficient 
cause of the universe, the yogi gains mastery over all that is and over 
the process of knowing. Then the inner faculties are purified, the 
pure light of the Supreme Self illumines them, and the yogi becomes 
Lord of all that exists and the knower of all things. 

THE KNOWLEDGE OF TIME: The time during which an atom, the 
limit of divisibility of space, moves its own length is the “time- 
atom,” or “instant” (kshana). Its uninterrupted flow is known as 
“sequence” (krama). By concentrating on it, discernment (viveka) 
and the knowledge attained through experience (anubhava siddha 
jnana) arise. 

Since each instant arises from the previous one and that previous 
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one from the one before, the manifestation of the whole universe 
must have arisen as a result of one first instant. By concentrating on 
the nature of this instant and its sequence, faultless knowledge is 
gained. Through understanding the instants, the yogi can visualize 
the full nature of things and know the past, present, and future. 

THE TRANSCENDENT ATTAINMENT (para-siddhi): The Attainments 
so far were not transcendent; they pertained to the world of forms, 
but through detachment born of the light of discernment, the yogi 
can see the seed of evil destroyed and can attain unfettered Liberation. 

The Spiritual Attainments 

Beyond the physical or subtle are the inner or spiritual Attainments, 
which bear the same names and are but higher aspects of the same 
process. 

ANIMA, THE ATTAINMENT OF THE MOST SUBTLE: The senses are 
more subtle than the body, mind more subtle than the senses, 
intellect more subtle than the mind, the Self than the intellect. Thus, 
the Self is the limit of subtleness, and anima, the Attainment of the 
most subtle, implies the Attainment of the Self. This takes the form 
of realizing that “I am Snima; the most subtle is present in me; I am 
not distinct from the most subtle.” 

LAGHIMA, THE ATTAINMENT OF THE MOST LIGHT: The lightest of 
all things is the Self. The experience that “the supremely light 
dwells in me” is laghimS, the Attainment of the most light. 

MAHIMA, THE ATTAINMENT OF THE MOST VAST: Space and Time 
are the measures of vastness; yet they only exist as emanations from 
the Cosmic Intellect, the Arch-principle of existence (mahat-tattva), 
itself great than Time and Space. The Cosmic Intellect or Arch¬ 
principle of existence is itself in its turn but a radiation from the Self, 
which is therefore still more vast. Thus “the most vast” is but 
another name for the Self. 

The vastness of space-time is perceived as distinct from the indi¬ 
vidual self, even the vastness, the pervasiveness, of the Cosmic 
Intellect or Arch-Principle of existence, is perceived as distinct from 
one ’ s self; but the greatness of the Self, whose form is undifferentiated 
being, is perceived as ever present beyond all differentiation. 
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Without the reality of the Self, not even the Arch-principle of 
existence, the Universal Intellect, has reality. Supreme Vastness is 
therefore only in the Self. The experience of this Vastness is 
mahima, the Attainment of the most Vast. 

PRAPTI, PERVASIVENESS: Prapti is the experience “I am existence 
itself; I am all that exists.” “I am the Self, the giver of that vibration 
which is existence.” “If I do not radiate this vibration, nothing 
exists.” 

PRAKAMYA, THE FULFILMENT OF DESIRES: The yogi who has 
conquered existence sees that nothing exists but desire. It is desire 
which is the supreme ruler of all creation, subsistence, and destruc¬ 
tion. Desire is the Self manifest in the form of the “I.” 

“She is the resplendent goddess who dwells in all beings in the 
form of desire.” 352 

But, possess desire itself and no object of desire remains to be 
desired. Such is prakamya, the Attainment of desire. 

VASHITVA, MASTERY OVER ALL, is the experience that “all that 
appears as individual beings or forms of outward existence exists 
only because I am. I am their basis; they spring from my radiation.” 

ISHITVA, LORDSHIP: All that can be grasped belongs to three orders, 
gross, subtle, and causal. Lordship, ishitva, is the capacity for fully 
distinguishing between these three orders. This Attainment is a 
development of the previous one, vashitva. The realization “I am 
the ruler of all that exists, gross or subtle; through fear of me the sun 
rises, the fire burns, at my behest the wind blows” is the Attainment 
of Lordship. 

kAmA-AVASAYITA, COMPLETE SATISFACTION: When the final 
goal of desire is reached and nothing remains to be wished for or to 
be seen or had, and one realizes that “I have reached the root of my 
own nature and nothing remains for me to have or to know,” this 
state is the Attainment of complete satisfaction. It is the knowledge 
of the Self, for only by knowing the Self can desire come to an end. 
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Postures and Their Effects 


Note: There are eighty-four postures, of which only a few have been 

described in Chapter III. A complete list is given below; only their 

most immediate effects are described here. 

1. THE POSTURE OF ATTAINMENT ( siddha-dsana ) purifies the 
seventy-two thousand arteries and veins of the body and infuses 
them with new blood. It greatly increases the power of the mind 
to grasp ideas, delusions decrease, and the mind inclines to¬ 
wards Divinity and Liberation. 

2. THE POSTURE OF CELEBRATED-ATTAINMENT (prasiddha 
siddha-dsana ) destroys physical ailments and makes a man 
humble. 

3. THE LOTUS POSTURE ( padma-dsana ) brings all desired results 
and inclines the mind towards spiritual experience. 

4. THE BOUND LOTUS POSTURE ( baddha padma-dsana ) gives 
peace. 

5. THE RAISED LOTUS POSTURE ( utthita padma-dsana ) gives 
super-human sight (divyadrishti), opens the heart’s center, and 
cures respiratory disorders. 

6. THE HIGH LOTUS POSTURE ( urddhva padma-dsana) strength¬ 
ens the spinal cord and stimulates blood circulation. 

7. THE SLEEPING LOTUS POSTURE ( supta padma-dsana) cures 
digestive ailments. 
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8. THE POSTURE OF PROSPERITY ( bhadra-dsana ) makes the mind 
alert and interested in all works. 

9. THE AUSPICIOUS POSTURE ( svastika-dsana ) has the virtues of 
its name. 

10. THE POSTURE OF REINTEGRATION ( yoga-dsana ) stabilizes the 
mind’s substance (chitta), leads to the eight Attainments, and 
cures disorders of sleep. 

11. THE LIFE-BREATH POSTURE ( prdna-dsana ), OR BREATH CON¬ 
TROL (pranayama), purifies the mind’s substance as well as the 
blood and all the nervous and circulatory systems. 

12. THE LIBERATED POSTURE ( mukta-dsana ) leads to all the 
Attainments (siddhis). 

13. THE FREE-FROM-WIND POSTURE (pavana mukta asana ) facili¬ 
tates the inner functions. 

14. THE SOLAR POSTURE ( surya-asana ) increases the fiery element. 

15. THE PIERCING-OF-THE-SUN POSTURE ( surya-bhedana-dsana ) 
cures eye diseases. 

16. THE POUCH POSTURE ( bhastrika-dsana ) regulates the tem¬ 
perature of the body, eliminates all kinds of fevers, regulates 
digestion, and cleanses the blood. 

17. THE POSTURE OF IDENTIFICATION-WITH-THE-SOLAR-RHYTHM 
(savitri samadhi) gives brilliance, strength, and memory. 

18. THE POSTURE OF THE INCONCEIVABLE ( achintaniya-dsana ) 
develops the power of consciousness. 

19. THE POSTURE OF THE DRIVING-HOOK-OF-THE-ELEPHANT 
“PRINCIPIAL-FEVER” ( brahma-jvara-ankusha ) masters all dis¬ 
eases. 

20. THE DRAWING-OUT POSTURE ( uddharaka-dsana ) strengthens 
the lower part of the digestive tracts. 

21. THE POSTURE OF SPLITTING-DEATH ( mrityu bhanjaka-dsana) 
masters the air element in the body. 

22. THE POSTURE OF SELF-DELIGHT ( atmarama-dsana ) gets rid of 
worries. It is said to have been the first (adi) of all postures, to 
be indestructible (alopa), and to lead to spiritual realization. 

23. THE POSTURE OF THE FEARFUL SHIVA ( bhairava-dsana ) makes 
restless the basic coiled energy (kundalini); the subtle centers, 
or lotuses, open of themselves; all troubles of heart and spleen 
are cured. 
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24. THE POSTURE OF WINGS-OF-SPEECH (garuda-dsana ) makes 
people enterprising and swift. 

25. THE LION POSTURE ( simha-dsana ) strengthens intellectual 
faculties. 

26. THE COW-MUZZLE POSTURE ( go-mukha-dsana ) cures diseases 
of the face. 

27. THE HORSE POSTURE ( vdtdyana-dsana ) brings speedy progress. 

28. THE PEARL-STRING-OF-ATTAINMENTPOSTURE ( siddha mukta- 
avali-dsana ): makes one feel happy. 

29. THE WATER-INHALING POSTURE ( neti-dsana ) makes one feel 
clean. 

30. THE PAST, OR EAST, POSTURE (purva-asana ) makes one re¬ 
member past events. 

31. THE DRAWING-IN, OR WESTWARD, POSTURE (pashchima - 
uttana-asana or pashchimatana destroys internal parasites and 
cures weak digestion. 

32. THE ARCH-GESTURE POSTURE ( maha-mudra ) makes possible 
the digestion of all substances whether edible or not. It reduces 
suffering at death and cures tuberculosis, leprosy, enlargement 
of the spleen, and chronic ailments of the bowels. 

33. THE THUNDERBOLT POSTURE ( vajra-dsana ) lengthens life and 
does away with minor ailments. 

34. THE WHEEL POSTURE ( chakra-asana ) soothes the basic coiled 
energy. 

35. THE FETUS POSTURE (garbha-dsana ) gives energy to bear pain. 

36. THE HEAD POSTURES ( shirsha-asana-s ), of ten kinds, increase 
health, beauty, strength, sexual powers, swiftness, activity, and 
arch-energy (maha shakti). 

37. THEALL-LIMBS-RAISED POSTURE (sarva-anga-uttana-asana) 
brings independence and self-control. 

38. THE HAND-AND-TOE POSTURE ( hastapada-angushtha-asana) 
strengthens the neck, waist, nose, and stomach. 

39. THE TOE POSTURE ( pada-angushtha-dsana ) strengthens sight. 

40. THE RAISED-FEET POSTURE ( uttana-pada-asana ) purifies the 
life-breath. 

41. THE TOUCHING-OF-THE-KNEE POSTURE (janulagna-dsana ) 
purifies the life-breath. 

42. THE ONE-FOOT-TO-THE-HEAD POSTURE ( eka-pada-shirsha - 
dsana ) gives a perfect figure. 
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43. THE TWO-FEET-TO-THE-HEAD POSTURE ( dvi-pada-shirsha - 
asana gives pleasure. 

44. THE ONE-HAND POSTURE ( eka-hasta-asana ) prevents inter¬ 
costal pain. 

45. THE HAND-TO-FEET POSTURE (pada-hasta-asana ) increases 
strength. 

46. THE ROOT-POSTURE COVERING-THE-EARS (karna -pida-mula- 
dsana increases digestive powers. 

47. THE ANGLE POSTURE ( korna-dsana ) purifies the digestive 
organs. 

48. THE TRIANGULAR POSTURE ( trikona-dsana ) cures lumbago. 

49. THE QUADRANGULAR POSTURE ( chatushkona-asana ) increases 
mental power. 

50. PRESSING THE BULB (THE CENTER BELOW THE NAVEL) POS¬ 
TURE {kanda pida) opens the knot of the marrow. 

51. THE BALANCE POSTURE ( tulita-asana ) gives balance and sta¬ 
bility. 

52. THE BEATING-SWING, OR TREE POSTURE (lola toda, or vriksha - 
dsana) strengthens the nerves. 

53. THE BOW POSTURE ( dhanur-dsana ) develops heroism, cour¬ 
age, and endurance; cures laziness; and helps in the practice of 
visual concentration (trataka). 

54. THE POSTURE OF SEPARATION ( viyoga-asana ) cures enlarged 
spleen. 

55. THE INVERTED POSTURE (v//oma-a5a«a)curesprolongedillnesses. 

56. THE YONI POSTURE (yoni-asana) strengthens the lower ori¬ 
fices of the body. 

57. THE POSTURE OF THE SECRET PARTS ( gupta-anga-dsana ) 
cures secret diseases. 

58. THE RAISED POSTURE ( utkata-asana ) increases the strength of 
the feet. 

59. THE SORROW POSTURE ( shoka-dsana ) cures epilepsy. 

60. THE POSTURE OF SUFFERING ( sankata-asana ) cures lumbago. 

61. THE BLIND POSTURE ( andha-asana ) removes night-blindness 
and other visual defects. 

62. THE HEADLESS POSTURE ( runda-dsana ) makes a man fearless. 

63. THE CORPSE POSTURE ( shava-dsana ) makes the inner organs 
function freely. 
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64. THE BULL POSTURE ( vrisha-dsana ) prevents the flow of se¬ 
men. 

65. THE COW-TAIL POSTURE (gopuch ’ha-dsana) helps a man bear 
heat and cold. 

67. THE MONKEY POSTURE (markata-dsana) improves the nerves 
and blood vessels of the navel region. 

68. THE FISH POSTURE (matsya-dsana) gives firmness. 

69. THE POSTURE OF THE GREAT TEACHER MATSYENDRA (LORD 
OF FISHES) ( matsyendra-dsana ) increases virility. 

70. THE SEA-MONSTER POSTURE (makara-dsana) increases 
strength. 

71. THE TORTOISE POSTURE (kach’ha-dsana or kurma dsana) 
renders the mind unswerving. 

72. THE FROG POSTURE ( manduka-dsana ) renders the body invis¬ 
ible. 

73. THE RAISED-FROG POSTURE (uttdna manduka-dsana) gives 
power to cross into the world beyond (tarana shakti). 

74. THE SWAN POSTURE ( hamsa-dsana ) gives peace. 

75. THE CRANE POSTURE (baka-dsana) helps a man to bear the 
shock of water. 

76. THE PEACOCK POSTURE ( mayura-dsana ) helps a man to hear a 
long way and cures diseases of the liver, spleen, and intestines, 

77. THE COCK POSTURE ( kukkuta-dsana ) calms erotic impulses. 

78. THE PHODIA* POSTURE (phodya-dsana ) cures nose and gum 
bleeding. 

79. THE LOCUST POSTURE (shalabha-dsana) increases physical 
strength. 

80. THE SCORPION POSTURE (vrishchika-dsana) makes a man 
feared. 

81. THE SERPENT POSTURE ( sarpa-dsana ) cures weak digestion. 

82. THE PLOUGH POSTURE (hala-dsana) makes a man powerful. 

83. THE HERO POSTURE ( vira-dsana ) gives courage. 

84. THE PEACE-LOVING POSTURE (shdnti priya-dsana) brings all 
kinds of happiness. 


The meaning of this term is not known. 



Appendix D: The Main 
Sanskrit Treatises on Yoga 


Hatha Yoga 

The DARSHANA UPANISHAD (Sdma Veda). 

The SHANDILYA UPANISHAD (Atharva Veda). 

THE Yoga KUNDALI UPANISHAD (Krushna Yajur-Veda). 

THE HATHA YOGA PRADIPIkA, which comprises 393 couplets, is a 
technical treatise of the practical method of phy sico-mental training 
called Hatha yoga. It was composed by SvatmanSma Yogindra at a 
very early date. The main commentary on it is the Jyotsna of 
BrahmSnanda. 

THE GORAKSHA SAMHITA is a technical treatise on Hatha yoga by 
Goraksha Natha. 

THE SHIVA SAMHITA is a technical treatise on Hatha yoga and Raja 
yoga. 

THE GHERANDA SamhitA contains the answers of the yogi Gheranda 
to the questions of the seeker Chandakapali and is a general 
technical treatise on Hatha yoga. 

YOGA Dipika of Narayana. 

The Yoga Pradipa. 
thepavana vijayasvarodaya. 

The yoga Yajnavalkya. 

Yogi yajnavalkya SamhitA. 

the BHAKTI SAHARA (in Hindi) of Charana Dasa. 

theanubhava PrakAsha. 
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Raja Yoga 

YOGA CHUDAmaNI UPANISHAD (Sdma Veda). 

THE YOGA DARSHANA (the philosophy of reintegration) comprises 
the Yoga Sutras (Aphorisms on Yoga) of Patanjali and the commen¬ 
tary of VySsa. Patanjali, the grammarian, celebrated for his “Great 
Commentary” (Mahabhashya) on Panini’s Grammar, is also the 
author of a famous work on medicine, better known under the name 
of Char aka. The date of Patanjali is usually believed by modern 
scholarship to have been about the third century B.C., but many 
Hindus consider him to have lived much earlier, and there are very 
strong arguments to support this view. 

The Yoga Darshana comprises a series of about 200 aphorisms 
divided into four chapters. These aphorisms are in a very condensed 
form and require lengthy commentaries to elucidate them properly. 
The authority of the commentary of Vyasa, called Sankhya 
Pravachana, is acknowledged by all. The lengthy gloss by Vachaspati 
Mishra and the commentary by Bhoja clarify the difficulties found 
in Vyasa’s commentary. 

THEADVAYA TAraka UPANISHAD ( Shukla Yajur-Veda). 
TRISHIKHIBRAHMANA UPANISHAD ( Shukla Yajur-Veda). 
MANDALA BRAHMANA UPANISHAD ( Shukla Yajur-Veda). 

AMRITA nAda UPANISHAD ( Krishna Yajur-Veda). 

ANRITA BINDU UPANISHAD {Krishna Yajur-Veda). 

KSHURIKA UPANISHAD {Krishna Yajur-Veda). 

TEJO BINDU UPANISHAD {Krishna Yajur-Veda). 

DHYANA BINDU UPANISHAD {Krishna Yajur-Veda). 

YOGA TATTVA UPANISHAD {Krishna Yajur-Veda). 

Yoga SHIKHA UPANISHAD {Krishna Yajur-Veda). 

The Shri jAbAla Upanishad. 

THE YOGA-SAra SANGRAHA (of Vijhdna Bhikshu) is mainly a 
compilation from older texts but gives precious and extensive 
definitions of the terms used in Raja yoga. 

Mantra Yoga 

TheHAMSA UPANISHAD ( Shukla Yajur-Veda). 

THE BRAHMA VlDYA UPANISHAD (Krishna Yajur-Veda). 

The NAda Bindu Upanishad (Rik Veda). 
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THEPASHUPATA BRAHMAUPANISHAD (Atharva Veda). 

THEMAHA VAKYA UPANISHAD (.Atharva Veda). 

Different Aspects of Yoga 

THE AKSHI UPANISHAD (Krishna Yajur-Veda ) deals with Jiiana yoga. 

THE VarAha UPANISHAD (Krishna Vajur-Veda ) deals with Jhana 
yoga. 

THE BRIHAD Aranyaka UPANISHAD partly deals with yoga. 

The Shat Chakra-Nirupana and the padukA-panchaka are 
tantric texts dealing mainly with Laya yoga (edited with English 
translation in Arthur Avalon’s “Serpent Power”). 

The BHAGAVAD Gita deals essentially with Karma yoga. 

THE llTHPART of THEBhAgavata PURAna deals with different 
aspects of Karma, Bhakti, and Raja yoga. 

MARKANDEYA PURAna, Chapters 39 to 42, deal mainly with Mantra 
yoga. 

NArada PURAna Chapter 33 deals with Karma and Jhana yoga, 
Chapter 34 with Bhakti yoga. 

Devi BHAgavata PURAna (7, 35 and 11, 8) describes of the 
chakras, etc. 

LINGA PURANA (1, 75) describes chakras. 

AGNI PURAna (Chapter 23) deals with mantras and meditation on 
the centers. 

SAURA PURAna (Chapter 12) deals with different aspects of yoga. 

THE GAUDAPADA KArikA in part deals with different aspects of 
yoga. 

THE SHIVA Svarodaya is a dialogue between Shiva and Parvati, 
which treats mostly of what is called the astrology of the microcosm 
(pinda jyotisha) and predicts events through the study of the vital 
breath. 

The KURMA, MATSYA.BARUDA, and NAradiyaPurAnaS contain 
important passages relating to yoga. 

THE MahAbhArata has several passages dealing with different 
aspects of yoga. 

The Jivan-Mikti VrVEKA (of Vidyaranya) deals with the higher 
aspects of Raja yoga. 

Yoga TarAvali. 

Manaska Khanda. 
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Quoted in Sanserif 


1. Bhagavad Gitd 6,16-17. 

■nwwrcg ■ipitsffci h 3iamtptws: I 
=i mfiramrlaw snipfr ^ n 

■pKrrtftrtti g'S^nw ■ppj i 
gFSWmxxhrc't tint n 

2. Quoted in Kalydna. 

■rtta o?>Ht >rif fwt ■nfa FV’Ht l 

3. Yogabija Upanishad, 18. 

■nriM jpi o'wt 11 


7. Gadddhara Nydya. 


<ftT. mufti, p fcflw: trnmftstfimnw 
munit <ntfri ■pnfct 

■pm: T^gumrftftitmppiT rWbt: i wprrnm 


■t^ tWbn i 


8. Yoga Sara Sangraha, p. 4. 

<npTf>Ma ^■prfwfiid't tfo 
munit ^■rfttorafaPtthrfWt: I 

nm.1 


4. Quoted in Kalydna. 

mftgt ftrwr ti 'Puitsfo I 
fmt pm* ^ttsfo p qhi amt fW 1II 

5. Quoted in Kalydna. 

■ftta ■tt'isi^nl «Wt mMipha) i 
qlsmts pm p ■ml wt frrn ll 

6. Quoted in Kalydna. 
gsp^sp) iftir:, 


9. Yoga Sara Sangraha, p. 5. 

■t WNtmtimsfafttfs to'HW- 

■pftm H&faftrtt: l 5?r tlwwwM M 
fjgft, umm'gptpugmt i 

10. Ydjnavalkva. 

tfrrtt phi tt5*l sft^monppft: I 

11. YogaShdstra. 
niPrOTtftpmft ftftmit Ptr mi I 


"The texts that appear without a traditional source note are quoted from the 
Yoga anka, a special issue of the religions magazine Kalydna published circa 


1938. 
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12. Yoga Sdra Sangraha, p. 1. 
(Adyare d.) 



13. Yoga Sdra Sangraha, p. 2. 

«TftRITO- 

mnitiQiiwn (ft i 


24. Yoga Darshana, 2,1. 
w.««(rtOTifiromPi tonfm: i 

25. Yoga Darshana, 1,12, 
TOstratro’tmJ nftt(fa: l 

26. id., 1, 32. 
fcpnTrfiJNMTSt I 


14. Yoga Sdra Sangraha, p. 2. 


rro.l 


(ft qroftqTftw- 


15. id., p. 2. 

w wwtyqi-iiwi: uronft i 


27. Vishnu Purdna, VI, 7, 3. 
W «ftnro i Wfcftrfort I 

28. Bhagavad Gita, 6,4. 

«r*t ft i wtaproi l 


16. id., p. 2. 

(faftim <n 5$<JW jfa «i q?ni inran i 

17. id., p. 2. 
ftnppn jf'rcgtT'i hmiuih. I 


29. Bhagavad Gitd, 6, 7-8. 

ftumro ntPrcq totut (tmftn: i 
tfstaigwsiftg wr TOmromt: II 
pwr ftftftftp: i 
5Rr (ipqii q>ft (Piqftijiwwn: ii 


18. id., p. 3. 
famjftra factnrt i 

19. id., p. 3. 

ftsnfaq 'gtwaOT'irn' tHnftqgfttspgw 
gjfii^reto: gwftfttq: 1 


30. id., 6,19. 

wr ftrorcni ^ «fonr (gar I 
Vrftnil qnfliwt gjftt q ftqw : n 

31. Vishnu Purdna, VI, 337. 
ftftwt'nf'^j it TOhraNir^i 


20. id., p. 3. 



21. Bhagavad Gitd 2,48. 

qftw: p pfftt mm tosw i 
fwpfo?nl: wft >jjqt mi Toft n 

22. Vishnu Purdna, VI, 7, 3. 

wwTOqnftwr ftftui <n qqfqfa: i 
5wr swfo tfqfti mt n 

23. Yoga Darshana, 2, 29. 

TOftwroqrarqiqqiqrTO'iKiijq'nTOqpiqis;- 

smrfti 


32. Yoga Sdra Sanghraha, p. 22. 

in n !p «ih » ri fo ftftvn qftifwiftqft- 


33. Shiva Samhita 5, 14. 

wilil in^i wqqbrcgtffam i 
fg>it (wrft: mm ftvmnqqftir: n 


34. Goraksha Samhita. 


....(TOeifttlT ft(T*ft 
d MflftqlH l 


35. Goraksha Samhita. 
(TO iftfSn! g,<ini;iW& TOft 1 
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36. Yoga Darshana 2,10. 


37. TrishikhiBrdhamana 
Upanishad. 

wffat wnmtfa | 

ott ttN %fti w tti II 

38. Daksha Samhita. 

wot Tftfa *fa: fast jtrTtTcrt. I 
fafatswTmw fiwt a ii 

7=ilft<3: i 

39. Also quoted in Yoga Sara 
Sangraha, 23. 

wfawaTW g fast trarfo ftT*: 1 
mrgfarsHl WTTTrflfa srtfa ll 
faft wffaww wntWwftjd: I 
writ ww gw w w wwfti wnffa: ll 

40. Yoga Darshana 2, 31. 
wi ftfaiw ia tmq iwffawi: ww<iW nmg. I 

41. Yoga Darshana 2, 32. 
afawstrwiwrwntwwftrcnTfa ffaTt! i 

42. Gheranda Samhita. 

wwsgftrrffaw asiid'ii it: | 
farawOT fa <t7ffa fat »<tg ii 

43. Yoga Darshana comm. 

WTffa: 7ft tt <n wskwt nsftsfw 7T i 

w: wfa, yrrcftro « ttovt^ gffa: ll 

44. Quoted in Kalyana. 

aw t mwls q 7f7 *iR 7T ww: tMti ftfatota: 

wattfaiiTTiiwra: 77ifti:7j«H?s<itwft ii 

45. Vishnu Purana VI, 7, 38. 

7% WTmrffaqt: 7* 7W 7 Tftftsr: i 
ftftrjUSRi: 7U*7lf7«7T7rat ffafar?! ll 

46. Yoga Darshana 2, 35. 

w f wwftgrc t (Rtftrd faww: I 


47. Yoga Darshana 2, 36. 

wrwftgrd r*7IT>4l 77t7H I 

48. Yoga Darshana 2, 37. 

wrfaTfagrrt witwtTwnn I 

49. Yoga Darshana 2,38. 

WW77TffaT7t *7aT7: I 

50. Yoga Darshana 2,39. 

WlfotTW? 3P7C7RWt7t7: i 

51. Yoga Darshana 2, 40. 

TftT KW HH jT HT Tfofrrt: I 

52. Yoga Darshana 2, 41. 


53. Yoga Darshana 2, 42. 
wwt7T7gTwgwat7: i 

54. Yoga Darshana 2, 43. 


55. Yoga Darshana 2, 33. 

f fafa l fa 7f*7Wt77^l 

56. Yoga Darshana 2, 44. 


57. Yoga Darshana 2, 45. 

WTTtW^rlWWfijTRTg i 

58. Yoga Darshana 2, 46. 

fwtgwiusn. I 

59. Yoga Darshana 2, 47. 
77t7$f7?TWW7l7I7ftrwtH I 

60. Yoga Darshana 2, 48. 

fat i^tTTffaw: l 

61. Trishikhi Brahmana Up. 52. 

wtfa ftffa fa ffa fa wmn.1 
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62. Hatha Yoga Pradipikd 1, 34. 

fin; to' to ffft «o{ ftfft qaroa. I 
<*8 viift 8 aft faifR^nrft to II 

63. YogaSarasangraha. 

8t8ft *8ft*< TO<R?8ft to l 
w«mmI a 8^81*1 *1883813 II 

64. BhagavadGitd 6,11-14. 

08) ftt 8fftlJF8 I 

■ii HlPwi aifftaH ftsTfftaf tft8*3 II 
<nv li ir: jrt TOProftrofiTO I 
88ft*8T«ft 5®>8Hil8ilMfta^ II 

88 8rmftithW 8H8888 fro*: I 
*ift*8 arfironi tft fft*i 8 R 8 *t 8 R 3 . II 
aoiRrcn ftaa** wqtfbtft fron: I 
881 *tTO8 qft88> a* Wtfa 8*8*: II 

65. Goraksha Samhita 1,11. 

8tft*8R88fiFpa?i8fta ort fftRft^ 
ft* 8t8>lft*rft8 3*ft ®RT 8ft 1 1*8*3* I 
* 8 ig: 88 f 8 ftfR 8 ftTOI**ir 8888 .' I 

fta58r88‘ 8T8TlftTO88i f**i*T88 qftqft II 

(i. *4) (2gft8Rj(3.<nftii)(4. ftafthrt 

66. Tejobindu Up. 1, 26. 

qiaarft ft*8if88R8i83 I 
qftro f«ft; hi: fqsrtafiirattRaqqft n 

67. Trishikhi Brdhmana Up. 39. 

3ftf88f* ft 8ft 8*T 8T**«t rft i 

TOt8ft «ftft8Rft«8tftft8ma ii 

68. Goraksha Samhita 1,12. 

qtqtrof* sfiui ft' 8t*j ftwiR *ni to 
TOM fc ft* TOqftfft’ 8;*r qiorot «3 I 
aiai’ a*ft ftnq fqj* .q m i imu l cfta 
qjj RifqfirercfRUiqq;* tour fttroft II 
(1. 8 ) (2. 8 fqfta fftfftai 8*81) ( 3 . WFiJg))l 

69. Trishikhi Brahmana Up. 45. 

a* 1 *) 8 i8<n*8N: *ftft=i«mrR8l: i 
ftftro 8ft) fRP E 8f 8^81 8*f*R 8*J II 


70. TrishikhiBr&hmana 
Upanishad 35. 

888ft RfR8 8I*TO8t888l*f8 I 
ajfnft 813* i Cf8TS588f*tTR8 II 

71. Trishikhi Brdhmana 
Upanishad 38. 

jft f88»8 3 ? 8 H 8 f «j?*ftu trqrfta: I 

8t8i*R qftftaftfft qftftftt fft$: II 

72. Trishikhi Brdhmana 
Upanishad 46. 

*ft8*8I*ftff88 3 ? 8 ir» 8 t * 3 t*i| 8 I 3 I 
ndl«lrsS88ft*88 JTORlftlfRU II 

73. TrishikhiBrahmana 
Upanishad 44. 

ftMf 3?8ft%TOt (8*88 «3Rft8I g | 

8Gift 813-fft'wUUH $ 1 * 8883 , II 

74. TrishikhiBrahmana Up. 36. 

8*8 aftrogps 3 isuxft frotsfta i 
*fiftpf8 88T 8*8 8)8*8 8tlR TO II 

75. Shiva Samhita 3, 111, 113. 

88lft 8OTF? 8*88*88383.1 
*- 8 8 l fft T Rt ti 8?8T 8R.8f* ftlft Rft^ I 
WUHlrfft 8W 8ft*f8?fti883 I 
ft*HH R* W I 8f88ftn888«3 II 
8 8TO84 ftg 8*888i8fta aft) ; l 
8iy. qfwt'ta 8*8 8»*fa W 

76. Quoted in Kalyana. 

TOtfta 8*8fft^»- 

ftft ftto jifthRiftt* u 

77. Yoga Kundali Up. 1, 6. 

8m i ftn3*( 8 ^n: hr ityif* fifta i 
888t8f*I*:8I8t 8Hr8afTOtf*88Ji 

78. Trishikhi Brdhmana Up. A3. 

Uftt^os) a 8lfcr*8f 3*I*8T 888TI8f8 I 
83*l8>88lts 83*T88*f*8ajl 
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79. Trishikhi Br&hmana Up. 48- 
49. 

qnifagA swfrmwWjHvifuMi i 
mfcurnrcgB 3 irfW 

80. Trishikhi Br&hmana Up. 47- 
48. 

wipai qd wwwiiinil arorfqfc i 
vW «nPmd( 3 wnfawr <13^3 11 
mwftminl mcKHPwl 1 

81. Trishikhi Br&hmana Up. 41. 

<nmt4 sTOw nmjfaft II 

ft^q iprqifiiifc «jhro: jpfjsnng 1 

82. Trishikhi Br&hmana Up. 42. 

RTOWS Th^I tfTO TO** I 
^ y,^ 1 'I'qyV*^ || 

83. Trishikhi Br&hmana Up. 37. 
<t* ^OTTO fw yT^ nVil Pw« I 

*TO <if«i|'ilM 

84. Trishikhi Br&hmana Up. 51- 
52. 

*> $» toW gd q^s wj3 1 

85. Shiva Samhit& 3,117-118. 
wifa ftpw qhft qrof ?4>.s I 

«,im wnftww Tig* Rn^fii 11 
gsTOft* ql* n^:isTO<rHi 

86. Shiva Samhit& 4, 64-65. 
•JTVphi dftw gmmfl qfro^I 
TOni-wt". *qig^ gqrr^g 11 
'ifiwls'i tfaroit •kik.iuhivv l 

87. id. 4, 66. 

WfHH T i3V > fr 4 TOfcq<W«-«H 1 
TOmfo gild qrfqjir nfw5<jfit n 


89. Shiva Samhit&, 4,62. 
qjfcnfci < 1 ^ to fqqfii 3)34131 
wTO h tow gwrt 11 

90. Shiva SamhitA, 4, 72. 
HT^p^qwiPi <it 4 ifrorq^g I 
q|q| 3 TO qq wnf" 

91. Yoga Kundali Up. 1,47. 
gjHjnrt iroqqrflqil qn: 1 

92. Yoga Chud&mani Up. 48. 
•iTOnit TOf^rqi^ qooro: 1 
<tyg9&t wRugiif^ml 11 

93. Shiva Samhit& 4, 22-23. 

gw ipmro to 1 

TOtr<i 3 TOP? fqTO TO<ftsfq 3 II 
TOT3 3 &qf 4 q qqprfqjpfonflq^i 
*WTO3^ 53 i S 5 T«mt 3313*3 11 

94. Shiva Samhit& 4, 27-30. 

Bqtaq qiqgqhi 3 TTO. I 
333*3*) q)Pi gqterei ng img II 
TO irntfai qi* tot qifeym t 1 
qq&KifUi «m*-m pqjqi qqqlqfi: 11 
Prt Pmq qwr qq*pg 3 rqqgi 
quasi qq**T qqipqg qKqqr 11 
qmrijq itoto qwaN TOfagq; 1 
stotTO 34 chi q)q| Ptommb: 11 

95. Shiva Samhit& 4, 31-34. 
wfc. f'Pvri »*qi q^qnftd* ft^qft 1 
Bqfcii** •,iA'.* 3 i«H fa-jqrTOj. II 
«M 3 toto qrqrort Prcnciqg1 
4<!Mt*rqq tot* wtoTOto. II 
3q^ mw 4 Bsupqprqqqg 1 

33*1 3 TP*qqat qwaftqiBqq 11 
qrfwimi'sw qtaqfafrorom qrtwg i 
qwjBiTPi Bqifg tottoi qlPw: 11 


88. Shiva SamhitA, 4, 60-61. 

qgsqr qqrfBTOra iq* f%3^ "idg1 
TOt btbto: qpqt ^TTOft g«q: II 
snfTOqffcqqpt HiBqqaqjjP^1 
fq » rfr F ftw T «3$ 'TOfTOJi 
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96. Shiva Samhitd 4,37-40. 
nftrfnrc grtf sgggft I 

ggqtfq OTup’j qTqtqgeqnn II 

gtsifa3i wn^q ft^r qraqqtgug, i 
«N^4<Rirf uront^i q: g<fl: n 
Sfqiilsq qgrqwr: fefipn^nuN I 
qrftan«HH«git qvifi «nPq qtfqq: n 

97. Shiva Samhitd 4,41-42. 
ql? miwtl irg: QfnnTf^nnpR'l 
»Hm qgq: gfsrVmfcfmwl II 

stir) m^it ^T p T tftpR: I 

q=fcn%q m’rtmvftPmig. n 

98. YogaTattva Up. 115-117. 

qnrnqftitft <fttl 5?n ! 

qtgqf qPramg Prgii mugim II 
giFi mmsm gig: tgiifii mmn I 
qqqq um. fa%v-qg;nlsPmq ii 

99. Shiva Samhitd 4, 43. 
wnqq ro q ' tf gM rqt fqgg^qfi: I 

(t qq.) qfmnt q>ft ffwng'i grgqr II 
pg^l sm^tiH. Wtsg <iW igi I 

100. Shiva Samhitd 4, 44. 

Wqtfq nftm iryn qtPtgifq: I 
gfSg g gun qil fa nwnPi fniT-ihl II 

101. Shiva Samhitd 4,46. 
wrt ftqqr ^t: «p*^P=s qrgqrgqTq I 
iwwft mnmn m foiN^ n 

102. Dhydna Bindu Up. 79-80. 

*i <flg^ qimnq) q q mg: iwft I 
qqrajql fgqr qfaqr Pm0fl<u ii 
«grmi<?m tfirgii qqft <gqcl I 


103. Yoga Kundali Up. 2, 28-47. 
<iing<t>w aHii«<MwPig, I 
qqggmqqqloj <rei fafcrtg ii 
tgfmPrq nd 5<ft^ ftqmProm. i 
mngrq iragiiq sitqqrg ii 

ft?gT fcvmem'wrt qfSrarvqt i 

gq: iref^ m$ rlggr* ngN^g ii 
qq stoi h i«i»ii«" Pmrt^rir: umgl^ I 
"inNnnsfRmsi frog^i qqRqfii ii 
*pi iufi*rfarn ftidmro Wg I 
ma^irProrcf^ ii 
S 5 *: umiH'iiicj Pirn swni^ i 
* t q«nqfq qt^fg fipk mnrgqngfq ii 
* rqq gggi gqi ttPi *qqrfmT I 
gq: tfqtmrot 5 qqtqr^g gftmn 11 
igTRlg«$ qq Ptlqfaj l Ttqi Sqfffi | 

.qqt •wnRi. 

•RFjpgSin gq*q fqgtqra Prlgrtg ii 
H< mi *m wirf qfqgqfg 1 
Will qfgg 3 «KK^«Hmsl 3 " 

q « 3 T gq 4 grei qrfc qrfc mnqlg 11 

104. Dhydna Bindu Up. 81-83. 
q q IWNn fmqft q q qfor 1 

qqqit q q m#q qgq Siisfm £qfl II 
fqq #8 qwfjqqr qgfg dnur 1 
itfqr tqfl mq ggr Riywwn II 

105. Quoted in Kalyana. 

*rcfat: ifqgt qi qqfoqf qiftsfo qi 1 
<&qfl qgq g?i 3 a $rd qnc qqq: 11 

106. Shiva Samhitd 3, 95. 
tmngg^qf ^rii mur^ gfg PigPi 1 

spq^ qtnl anpriigmi^fq: 11 

107. Shiva Samhitd 3, 97. 
qqq v<mq | ? | q qgqlgl finflqg: 1 

q 3 <it q yn Piii ^g g^i? qqnri n 


175 





YOGA 


108. Shiva Samhitd 4, 69. 

gaai HP* 10 1 

ttafais *illatii II 

109. Shiva Samhita 4, 70. 
an? ir. $4 fmaafani «im: I 
gtg ggfa ataiar. amt mfo m?f<i ii 

110. Shiva Samhitd 4,1. 

attai gtfaifa aatatl gafaim I 
gaforert alfma i H T fsm aagit II 

111. Shiva Samhita 4,2-3. 
nwalfa'ig arar an4 a.'^4.«0r^ i 
gnajfiqqianti gaaanfmjafMga, II 
treats fam gvm fa^tr arm *gi i 
am gfiwmmtafaljig fafam^ ii 


112. Shiva Samhita 4,3-5. 

*ix«ra fliwH i*fnr fgifaaafat ^ l 
gga .i ft a lfl anai •ama^fegartagg II 
W{rT i 

afaaw fama4 garaKiaaRuiH. n 
fam jama lam jam faaltf gq. II 

113. Shiva Samhita 4,13. 

’ft’ft nmmi STaiSfa. I 
trfwfg gaaratfa alfagaifgammqii 

114. ChyanaBindu Up. 83-86, 

fatal gam am fta? gftetafata: i 
ffaj: wafti m am gtffanftif}r«<Eg a n 
ara? fatj: ftaat at marntgan fa: I 
gtaa agi milgat mag faaga nagfa n 
nfgfafa aat fgrj maim a'rfnanag i 
am^4 amagatat faa^t alfaggat i 

115. Shiva Samhita 4,78. 
mfaff fatfmatflt tfarcmrmmffalq I 
wtafag: nqrfa tjgTjggqigfg n 


116. id. 4, 79. 

fagar qgarfafa atntmfnnfram i 
gait aafa art? at gntRavatttamm ii 

117. Shiva Samhitd 4,84. 
atral am fgat almt: atfa fafaarqgl: I 
wifaa fgjfmfa aaaidl fafaq II 

aaa! fa^a marvg fgjfgrgamfaq I 
tarmgfii fa4 faagt atfaggat n 
miaanfsfa ajfa^ atm fgif faartfq I 
aroma atfam a: jataraiaara^ ii 
g ja fo wt at<fl jjanfa atffa: l 
artiaaigmfag aanarjm tigm n 

118. Shiva Samhitd 4, 86. 
Ptrgfagtal iat rm qanamaT I 
aaaKaia ana rmjfa nfamg n 

119. Shiva Samhitd 4, 87. 

at? ffajag: aiffaaatnga agt l 
atffal grama*ar afaim agragr ii 

120. id. 4, 88. 

ami faagmfa gtfa ra-iauCi l 
agnafaaaraa jaa farjanroq, 11 I 

121. id. 4, 89. 

matt ffa^ gr* ft-jm ma afara: I 
qqajTtnt am aWI fa^'titumaiq II 


122. id. 4, 93. 
nvnrmfmfisaiatfti aiagailsfa ataa: I 
gag: mPtmaCn fttgl aafn gas H 

123. id. 4, 95. 

ttrfaaartgi a aattsai fast afa i 
fa fa aafam Tam atnt tattfa. II 


124. id. 4, 96. 

^ataggfs a?'! fan a-i.gatl: I 
mrofgfm man fg*mfa mafa ii 
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125. id. 4, 97. 

•ni fcst n't ’tffl HnWfPtjipn I 
nnWot thtT atanj mfrm ii 

126. Shiva Samhitd 4, 101,102. 

nri nttf n 

<jt<if<aMi<t<n tuft <n t 
Pl-jlHfitiftwi 'mryfi.HClfwi II 

127. Shiva Samhitd 4,105. 
wurtuS gHt ’iRrttfimff mg i 
wjhstprtssw igranp<r jfipra ii 
gfit^raigSii h mi GtMaifM.il i 

128. Mandala Brdhmana Up. 2, 
18. 

T^I <R| fRfT vjmRj I 

*tmm #arrhjTj: n 

129. Hatha Yoga Pradipikd 2, 22. 

'Ttfnftnwn ^Ri4fRret tciI urn i 
rmrotfirc^infa <re wnfio ii 

130. Hatha Yoga Pradipikd 2, 33. 

wkh<iM-i fl'intmi: i 

m at nit wtn^tt sflfii: ftrg: mmw 4 n 

131. Hatha Yoga Pradipikd 2, 34. 
«iit<lTT'wfli<yl ^ nfairMlfttfcM ^ <ftfa: ii 

132. Hatha Yoga Pradipikd 2, 26. 
strfvRTiii# Twt n w tt a l t t i i m : i 
nT«TO*vj frig wra4 ng ii 

133. Hatha Yoga Pradipikd 2, 27. 

gjTMfttftf t uiftTOtlw : I 
n fk i tMiMHW wtamr: n 

134. Hatha Yoga Pradipikd 2, 24. 

■>*aTTJJ5lfttHTT IWUftH I 
gtMf&miln Rnt tti M^ikg II 
jm: 'ftfittt sg i 


135. Hatha Yoga Pradipikd 2, 25. 

«ruw«mntiii ttfl'iit ftgrfii: i 
vK!iw5iim^«i mmi.t<Im m ii 

136. Hatha Yoga Pradipikd 2,30. 
MmnwiTtnte Mfrog Pmfn ^ n 

137. Hatha Yoga Pradipikd 2, 31 
and Goraksha Samhitd 2, 9. 

fo ft ftftwa imr gj?<wif<T wnfrt: i 
*ntw<Mi<i<i<k<iMi , Mi<fw!Mi wig ii 

138. Hatha Yoga Pradipikd 2, 32 
and Goraksha Samhitd 2,10. 

<ifa4 fcktnrol ipgtgkf tMUtg i 
q w i g r it ifN <m ppsfctg n 

139. Quoted in Kalyana. 

<jgt Mfaf a itrftrar i 

140. Bhakti Sagara. 

<rc*<i ft 3 iiW fW k nft 4 k I 
^fc jftpii ttfitf, m i sm gkk n 

141. Hatha Yoga Pradipikd. 

«twt@ft*m<i ^fti fftrtWt i 
t^Rrmfaftwn t'taT'rfmirfwl n 

142. Trishikhi Brdhmana Up. 92- 
94. 

tomt iprre4 fti *a<sii: Bttfts: I 
^rewn^iiiit gngnnrckgMig II 
nnt waft wr nptftrkt fww i 
tnfftnftKT: ftftifti'witiTgpn II 
pift TtktfikRT »i i iii i <i i m i 

143. Yoga Darshana 2, 49. 
tfkninfii ni<w : u«MVif4ft'kft: miciimim: i 

144. Quoted in Kalydna. 
mwiHUMTiki: tratm ntfki: I 
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145. Shankaracharya comm, on 2, 
7 of Shvetdshvatara Up. 

BTBTTroBfti btto? ti 

wmrni: fkfro iroiBmifirfB «jf«: n 

146. Shiva Samhitd 3, 61. 

BrorurtB Bf'fl'jt TOuhrofonft $1 
q numroft iftwi n 

147. Amrita Ndda Up. 12. 

bt}«bI<<i«bt*Ib i 

TO Brg4rfln«B: whs?. ii 

148. Amrita Ndda Up. 11. 

fwi i 

gjBBrt fBJSftBlSBTOi|f<l WTO?. II 

149. Amrita Ndda Up. 15. 

•iNt^tlw b fkwft? 4 b itBifci bri4?1 
^4 btb wro?. II 

150. Quoted in Kalydna. 

tro! ^ ttotbi gw BirgBwn? i 
?ranr?ls’rt'‘ff5 i ® H 4 n 

151. Vasishtha Samhitd. 

^ fir? l 

b bbb 5 Wi Ww? fro bMis n 

152. Shiva Samhitd 3, 62. 

BfemfroB i 

4b w i cti B W ftTfgBfftB: w? ii 

153. Yoga Darshana 2,50. 

BI > IVM WI*BlfB<fBJBi I WffrBI (4: iftrot 
bTbwSb: i 

154. Yoga Darshana 2,51. 
?romwKft??!$'fl wg4: i 

155. Amrita Ndda Upanishad. 

fsniT BTyWI ’It4to 4: I 
<ro b s**ni fwr Binrof II 


156. Shiva Samhitd 3,90. 

wjfocr faWt'fl m^wi frown: i 
WwTOiPwi bto ffnrot (rent b4? ii 
wirwt wg n , 

157. Shiva Samhitd 3,27. 

nm: hr) b nror* h<jU<I wnfoB^ i 
bjbU 5*tom. ii 

158. Shiva Samhitd 3,44. 
wit «€sf? gfn4 BTrore: fanrt i 
BTrormrot bub fri? tfTOJwnB? ii 

159. Yoga Darshana 2, 52, 53. 
to: hIto bbtoitbto? i Bmuig b bNbt bbb: i 

160. Yoga Darshana comm. 

ITO B<rt BTOIBim<l Bflf ftgr^MWBl ifffHB JTBBBI 

161. KuldnarvaTantra. 

>ftm fTOl SB: B>BT BfcBT BBftl Bjnil I 
BTBTB B SB! Btfn SBB=B B fBTO II 

162. Shiva Samhitd 3,48-49. 

*4?! BBTBt Btr-TBI nwiM I 

TOT HBTTO B^B TOT^g'fl: II 
BPJBT frot BJiJBSt BBft BtfBBI I 

163. Shiva Samhitd 3,50. 
finfft ft bsbI ?tt6 bto4 bb: i 

TOrsfBTOPCTVBraTS'rt TOBIW. II 

164. Shiva Samhitd 3,51. 

Bfifl imnBwftsfq wwft I 

BigftlfgTOBT lit BBTrBPBBTMl II 

165. Yoga Darshana 2, 54. 

BBfBTOTBnwl4 PlBTOTgBTO TOfenTtnl.BTBTTTT: I 

166. Vishnu Purdna 6,7,43-44. 
Brorfi^BgtTOPT fBmmflfin Binft? i 
fBTfwWTgwflfij BTBUKTOBBj: II 

BBTOT TOBT TO BTB^sfilBaltBBI?, I 
ifsSBTOTBTOTOfri ?WI BfBTTTTO,: II 
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167. Bhagavad Gitd 2,61. 
mft write tfqiq 35 ; wnftn 5 r 5 t: I 
id ft q^tectte ito cut qftffeqr it 

168. Yoga Darshana 3,1. 
^rc=vrfVwi qrosi i 

169. Yoga Darshana 3, 2. 

** Tt^^nHni * 51*3 i 

170. Y&mala tantra. 

wnpa ftfW 5*3 i 
wi qsm cjqi tenFrowi ii 
WHSftWlfa TO 5^ *3 ejstfqq^ I 

Hfmr wi <rf nrqqq *353 ii 

3FTOr=i nfttift csifroi ft curt I 

*'pran=i qtmfq $-51 , nwq['*jqT 3 it 

171. Mahdnirvdna tantra. 

uiM-jj WW qtcj i 

W?i 55 5? SCTTOql fM-ITOH Ot II 

wq** Mid sqmfq^fqtq fqqfqq3 I 
wro clfqfqrinf st^risrorfqfq: ii 

5551 vjTTOtq?n ritq Ririttfti^ l 

ajPlWTTsi sd5T5 CJITOUi 53lf* il II 

172. Yoga Darshana. 
ftW tegumi* fwratmroii* i 

TO5S3I5T ^*51 fWRT|f^f>WH II 

it fro tft WT?n favi-fhpiTOH: I 
jitoi i 

WS«tWHHTO< 

ftcRii3D(<3* ftftsufp nirr i 
*wft?35M TOpjciadqiwsR 
ftT5t5 ftfTO ^3 5C!5fa STOTfJn 5 II 
qfiqfqteqjcuicte 31 
csq^qq srcjuqqfSiq 515553551551=5* ii 

WMi|WT^iJUH|<III.SMin»3?re 5T3Rq5ff5 5 I 
p^i«TOrp<r{*rcTOTfa 55*5135 ric5T5 ii 

173. Yoga Darshana 3, 3. 

t^ltanrfWH H»nuri f<w 555Tfq: i 


174. Yoga-traydnanda, Shiva 
archana tattva, 33. 

‘iron’ tto cr 557555155 : ftm wi «f qq>i 
Trti t " 5* iton qftfaic qrro ? " wirffir 
qff' «tojm ci ctto w i"'TOtfq jl 3®- 

555 *15 Cl <555 CT 3C5rq 3555 * I 55ql3 50*5 

wnim in 55555 ci qrro qfl f, 5* sftcr- 

35(C33ft ? I 

175. Yoga Shikha-Upanishad 5, 
45. 

fqqit 575555151: i 

*515=5 5TO c*ite nftq^ 5* 5515* n 

176. Yoga Darshana 2, 28. 

Mi' it t i jHHK gfgwfr *553)^55 Wctoi^— 

177. Yoga Sdra Sangraha, p. 2. 

55 55*5*55555^55(555 5ftft3f5 55 t 55555555CT5*T3T 
| C55q*555q>55q 5lte?53ftl- 
55*CT53H*T5T 5TTO55TOlf5C5^lf5 I 

178. Quoted in Kalydna. 
ft 3 ct *«rai«itcir ntecf* I 

*T5 515 q5Tff55fttfl 5t55l5ft3 II 

179. Hatha Yoga Pradipikd. 

fcrei 5155(515 I 

180. Tejo-bindu Upanishad 1,17. 

TO WWf5 ft*T5Tftft?55T55t55: I 
55(S5f5(5 «»5ftS(r»3TOt5r 5533: II 

181. TrishikhiBrahmana 
Upanishad 28. 

^tf=5% 555'5 55 pj=55 3?: I 

182. Tejo-bindu Upanishad 1,18. 

55= 555 ( 1 5 53555 ftWTllqteTCffo: I 
fqqql ft < 1515=71 r 555 lft* 5 ^ 3 $: II 
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183. TrishikhiBrdhmana 
Upanishad 29. 

ujrfa: tt^ aqq faqq: «jq: i 

184. Tejo-bindu Upanishad 1,19. 
nnm ft qqqt 'p’t; tuff qfttqqrqu: i 

185. Tejo-bindu Upanishad 1,20- 

22 . 

qanxtqt fsrq&ft urn'ii <raat trc i 
q^ibt qMnftnW qj^itnV ui: ii 
qrql qwrforciHt niai qq qraq* I 
qq«l qf? qq^q: rftsfo qKfqqfqq: II 

rfk it ttjfMbt b! ttpttTftwt. i 

M qrq g qrtqiqiq^q; nqtqifirqn{ ii 

186. Tejo-bindu Upanishad 1, 23. 
utTt^ft q q 3Rt qftqu Hrrt I 

W* atiti utrti a ^it Praa: II 

187. Tejo-bindu Upanishad 1, 24. 
uatqt aqtjqtqf qwKVt fqtlqqt i 

UTaa-^q fqftq awq«M-qqfi.q*t. ii 

188. Tejo-bindu Upanishad 1,25. 

gft&t 'tfafatuqu' tmfqqrqq, I 
utaq <t ft .qi = flqc ^ gafqqnjqq. n 

189. Tejo-bindu Upanishad 29. 

190. Tejo-bindu Upanishad 1,26. 

ftra^ aivpjfi i 

qftqfatf^ am: Rr?retfNra^¥qjm^ ii 

191. Tejo-bindu Upanishad 1,27. 

M^jqi tttsiltiiMI ! 

tjaqqq; ttTt a*qt qHMlsai qqtqtftqTq. fl 

192. Tejo-bindu Upanishad 1, 28. 
u*h! aqtrt qqtfin qflqct i 

qfquq aqrqqnrjtq g'uwqg 11 


193. Tejo-bindu Upanishad 1,29. 

tfii KMM'fl f?ft qrtj qqtqq aa^ i 
at sfi: T^tnTRi q qrantrq <q t ft 4 t it 

194. Tejo-bindu Upanishad 1, 30. 

sv>^im(ihm| frotft qq I atg t 
qfijwqq jrqsqt q qtantrqatfuq\ n 

195. Tejo-bindu Upanishad 1,31. 

faatfqaqqt^H xuH^q atqqrg i 
fqtlq: aqjqtqt qraiqta: a ii 

196. TrishikhiBrdhmana 
Upanishad 30. 

aqtaqfitq fawn itflfit: tnnaqq: t 

197. Tejo-bindu Upanishad 1,32- 
33. 

W«ni qqqqq l aureq: aqlfttt: I 
awqratlfii qi ?fa: '{cut qTjWt |i 
qqatjqft^qqq f*qu trattqq: -I 
uq qtft qjcpqiqjrqt wo'iUqg II 

198. Tejo-bindu Upanishad 1, 34. 

ftq^qttqtrt rp qqafqqrstuq I 
qtqurc: a ftiqlsvqu 4 tqt gjgp ii 

199. TrishikhiBrahmana 
Upanishad 30. 

(quwtutjqftqrq: qcqiqnug ana i 

200. Tejo-bindu Upanishad 1,35. 

qq qq qqt qtfq wsrortiq gqhag i 
qqur qron 3 q qissr at to mix ii 

201. TrishikhiBrdhmana 
Upanishad 31. 

fqqqq fqqqttqrqt qirot aroi fty i 

202. Tejo-bindu Upanishad 1, 36. 

qraflfq agsxqt Omqpqw ftqfit: i 
wnqqt^q fqaqTtt: qtarq^Tiqu: ii 
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203. Trishikhi Br&hmana Up. 31. 
Btsq fqRTqWn frort « q iB yiq ft i 

204. Tejo-bindu Up. 1,37. 

pbi btotort sb: i 

ifqfqtroj HRq^BqTfqTf*TTR^ ii 

205. Trishikhi Brahmana Up. 32. 

RRR fqmfq: Bm BBtfWqvftq* I 

206. Yoga S&ra Sangraha, p. 10. 
qqrssa*q* bbb q'piqTOqTOsrqqiBBqTftfqfc 

fliTBl JwjhwtSTtWTtWHt BTflRBTC Bfq- 

ir^ I 

207. Yoga S&ra Sangraha, p. 10. 

qqqTa*q^ F’jauRmwncrojRiT 

BTOqt STO ^fiTJ^a^mwiOTTfrif^n 

r . _ _ 

<r. ^?5rnrew^ftnTOnwi^K: b froic 

ttSqqii I 

208. Yoga S&ra Sangraha, p. 11. 

iriNrairt BSfmqTOBwvTOBRT qmfq tfj 
BTOBT BTjfq f$?^?3W*T 'TTnrtrf?- 

qfcqq: 'pqqtqfqii'R: g^i«T<BrwisEK: b 

BR^q SSRft I SHiiqqtTOqmra^ i 

209. Yoga S&ra Sangraha, p. 12. 

HB TjfqqWfal W#! qW- 

qjaifB bwtfjr it*qt fqq*q n: %i- 
wftiifqBirqfqifTOTOtRr r?q*a sirwTBTfBr- 
HifBTc: Btsftqittgaqit, ‘^rfqfqqitsftq’ s^n- 
q=qrqrBroqrq i btriribri: q smroi Btqtft- 
rqiitsfwir qoiqfqqB qqft wh ’qx;wtvnqn- 
«q <ro tost 'wfcHwfvrfasTOt, qqqfq^ 
HHSRaqfqq^qqi «m<nTTa«ft»ft 

arqn qfq i 

210. Adhy&tma-R&m&yana 10,22. 

BRBrft qpqTjfsrforomr qrqa i 
ifa'irofqqtrqqa bto*to qitaa qt ii 


211. AmritaN&da Up. 17-19. 

Tpft TOtB=t Bqqtqfqqfa* | 

$R[ wWi tut a'fqr I rqqqro ii 
tto wfare qtfq qfiBaqqrfq bt i 
qr-Ti qtqiBB siw qqrcrfqgafeiq: il 
qifwfrtSiqripqi fqqiitB qnsan i 
bi*r wq?fR Ttsrqq ftrqsrtu ii 

212. Quoted in Kaly&na. 
qqnwc nw qr qroRBirq qr i 
Bjnrf qr q'miq q^qmi bbt ii 

213. Manu 2,85-86. 

Wqqftrqq't qjrr fqfqrjt qqifqBqfc I 
qqty: qqiRqqijqj: bitot bibb: bpi: ii 
^ qiqrqiTTOSt OfqqTOqfNqt: I 
b 3 it aqqqrq qrmt Bites qjqqflq. ll 

214. Quoted in Kaly&na. 
wu-rtjiBn jaRfaq wnaTBroq: saqrtu I 
aqwTRqftBTR btrh q fqqTTOq ll 

215. Brahma-Vidy& Up. 78-79. 

to? ii froreta Bqqqnt frosn: i 
to to q^stqq qtfaBi ^qiTwt! i 
b imsiqR’jrafTTOi^qfq'frq^ I 
bto^s CT3<i TOW 3q Bqqt ll 
TOT^rfwi to: Btsqfaqfqqtqit ll 

216. Quoted in Kaly&na. 

q?q fro Pr‘M bbbt btot Bq I 
aft qqfii bt^ qr ?nrM b qq fit ll 

217. Hatha Yoga Pradipik& 4, 29. 

(f'SMIMjl BBt BTBt BBftTBqg BIBB! I 

q?wq aat bib: b aft Btrorfaq: ii 

218. YogaT&r&vali. 

BqlfBq*tBTTfB BTORIWqiqqRtfB BBfft t 
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219. Gheranda Samhitd. 

giwwr a? «raaf atPiggai I 
wra art wna^ aafuft^gftat n 

220. Ndda-bindu Up. 31-41. 

(ugrngfwat.aWl sst awra ^nrttg I 
1 <aaurti!i rtS ai<a.aii!i inn II 
arsawanil aigtsa wPrg I 

aaTftgaafanii rtrar g$gg »$g It 
wafr aaarwrt argt aiaifgat qm I 
agsrawaTswrit aait apa^ra: n 
argt aaf'wTgrrtftftntsaaa: i 
art agaangnit aggraaRtamaT ii 
art g faffiJI'ftwImitwr.iHa: i 
tfa hwiPnt argr: aart gw gwa* 11 
a«fa ^aartr g airtalfgawat i 
aa ajf»* geart argta ggrgtgii 
aagraw at grt gwstttw ar a^ i 
wanna la fwi gat ar-aa araitg u„ 
aa garfo ar ar^ aafir ami aa: i 
na aa Raft grar r|g rrn? Praihrt n 
Fi^tta areat art ai^ gwragawa: i 
gaSgara arguf fagrasit Prtt<rt II 
agrttawat gjai rrgrswrfta aa>ft I 
awrtaswi aal at giftiamOlg ii 
aaPaart « 5 ?gw aa%ftaftr. i 
srgfttgmgwnirt fan Pralai ii 

221. Yoga svarodaya. 
arwnard »rtg aswa antf uawitg i 
rtaifrort argt gigiit jfaswa: ii 

222. Goraksha Samhitd. 

aaiaaar (at gw) aw angw a) wpi: l 
M^-fl'fa 'rttfawffawnfggg: ii 

223. KurmaPurdna II, 11,7-9, 
also quoted in Yoga Sara Sangraha, 
14. 

aa ggaftr arssart fawraaf farrtag i 
arW a ggwrtt aifaa: airtgac n 
^ girt atfaat artt: «jart awftart 1 
awf & sarttaw asrt argfta togftg II 
aa atarg aagaPa foggs Pua4K a ig i 
artarta atarat a art: awt aa: ii 


224. Shiva Samhitd 5, 204. 
wlaresfTssaa ggi spgafW i 
5 a' wpt arta wtateaaTalg 11 

225. id. 5, 205. 

Parana rtrtrt gnat ^grragRaa: 1 
Par 1 art aa: frar a f*f*frtwfcg<i): 11 

226. id. 5, 206. 

gaapiTgnirofafiria^g a rftta: I 
sfaifta aa: srar wa >rtg II 

227. id. 5, 208. 

anrtraaa at i a aPfl Rnnrtir .1 
aft ata a grafts rnfgrssrta fra* 11 

228. id. 5, 208. 

at aw: aw a art ga artwgr fa an 1 

garastfaatP1rta5rata1aaaiT.il 
a ga atrt agra: aart^g gfai: I 

229. id. 5,209-210. 
argarttPa gamar rtare manaal: 1 
*ft raaayrt raaar anrt faftartg 1 

arwRlataargriai aa aa ftataa 1 
ag artgnrtapfl aaagfwfaa: 11 

230. Quoted in Kalydna. 

a $g: fttaataw rraataw mm: 1 
ftrarfaat aar^rtagaa 55 : aigit it 

231. Quoted in Kalydna. 

afaatawartgwai ft i atmnHin. 1 
rrwnaalfsftnmr: ftiaatarg asgg 11 

232. Quoted in Kalydna. 

*ra ftiaaa afa:: fnflwra ftiairgag 1 
tort toafii fijaanit ft agar 1 

233. Quoted in Kalydna. 

fijar^aftfta'i a: agrt a agia: 1 
a g rfairaisftaaaa' aftaa^ 11 
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234. Quoted in Kalyana. 

qftqfnt ftfw i 

BTO vrvwrt g*t wr q xntwfw n 


245. Yoga Shikha Up. 5, 45. 
frot wror: I 

wq vrfftr ?ifwt.t£ tntf it 


235. Quoted in Kalydna. 

<lit VROtTR WKt OTtfs U*H I 
qtw fwrnm fi[Rt vtqfii ii 

236. Yoga Shikhd Up. 10-11. 

qwnwi *if<r ntntNiift to i 
w ins* TO<ni gw w ii 

5W3I WTO >14 fa ftTTJt t* w i 

qfo'RWfaw: « 41?: fa* Tqqit ii 


237. TrishikhiBrdhmana Up. 25- 
26. 

.*4 *qg i 

to 4 qqwt fro wwn: n T*qit ii 

238. Bhagavad Gitd 18,46. 
toto ftifj wot I 

239. Bhagavad Gitd 3,5. 

•if? wig fa£' 7 I'+iMt!_ | 

«rfcl cto to hot RfMjifi: II 

240. Bhdhavata Purana 11, 3,13. 

*totti g wlfro: i 
fan faanrriinn pfci gwi ii 

241. Bhagavad Gitd 9,28. 

S'tijpi'fcSW ‘ftvrft toto 3: i 
W^iHqV r g^M r ftpit m < fHf~n ii 

242. Akshi-Up. 2,3. 

»TO4 MtrosfTO I 
4tiw fwiffm 4TOt oti qi p it 

243. Trishikhi Brdhmana Up. 26- 
27. 

>ra Prot hto? Hqfa qwg1 
fiTtt'ft « trffafjTO: fore it 

244. Yoga Pradipa 3,17. 

5|r4 h 4 sn-wm. I 


246. Rdma Gitd 8, 46. 

Hmfa%'rt to wfafqyrt hot i 
TOftfqyit otp wfaftgti to ii 

247. Veddnta Siddhanta darshana 
190-192. 

>praMW m^pfrohM u#ft: i 
sW =tg tiTissm *t=rgfq'. qqftfta it 
(toot fMtai g gtfrn sgqiw I 
TOnyftmg>fl wtrotfip prql ii 
qTOMiOTft q# wf) hth gw i 

248. Aksha Upanishad, 4-42. 
PwPHwgfqTOfggntm t;aqwTTfqql 

pw t 


249. id. 


sfw: gfronm I 


250. id. 

Wgwwnjt#* qqg prow ®wgsr!i- 
qfrw qgqrqHt t 


251. id. 

STWTTgOTmwqTq SW; q 
q jrqprcrt t 


252. id. 

TOBfTOtti g ir4wTOmHfwifc4 ttft 


253. id. 


: OTTOtOt: I 


254. id. 

wfTOTOnn«r«n^q fqss; qqfa fr f roq *- 
twrtw<rs4u<OT: i 
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255. id. 

anaraaaarat ftft taafta sjfagft I 

256. id. 

amafrptfaarrmraaTiarfrai: aasanRafta- 
atai ajiawiaft l 

257. id. 

nwmwnii arnafta arft 'jfagft i 

258. id. 

wntiarataaa sa: aataiaroaftajftRijflat I 

259. id. 

*wiwnl arft a wft aria 
^fna* ftaai waftna a* aafa I 

260. Yogatrayananda, 
Shivdrchana tattva, p. 89. 

aarfoaftnai a arft ft aftf faftt firm 
TjjaR stra aft «r warar r •isrrfaa; a*r arft 
V, anrfft* <pu arftH i ftreft 'pi arrftt *tk 
ta ain ft a?t am ft fftaa-aa^ >jaT amt ? i 
""ffta t*a ft <{m <fsra aft ftft, n i?a 
*r» f i 

261. Bhagavad Gitd 9,27. 

arafrfa aamrfa a^aftfa asrfa a^ i 
aapreafa wi a^sua n 

262. Bhagavad Gitd 11,53-54. 

an mar a ^rfta a ftrnar i 
ana aafftft nraafa ai aar ii 
aamr namar ana anftafaftsaa i 
*nj ?j a mfta aft>j a ataa it 

263. Angirasa Daiva Mimdnsa 
Darshana, Rasa pada, sutra 5. 
wrftft $?a ar: a afoarm: i 

264. id., sutra 22. 


265. id., sutra 36. 
*Raaftfaawfafaaft'"sit*aa ?5 aratraa. i 

266. id., sutra 38. 
wfasaararafs awrataaa i 

267. ShriNdrada bhakti sutra 58. 
*aaw^ aten-ft aari I 

268. id. 

afa33a aafa afnaan s«a: i 

269. id. 

at a abmfMarlai afftatfta ftaft I 
a jana.aafttftm rmr^ata aaaft ii 

270. id. 

*W'p: aaarrat a afrafft a aruarfa i 
aa: aftj ajftj asffta swft arts, u 

271. id. 

fifwsaarat aft aWraasr I 

272. id. 

aarfra: gaa^tfa: aafcftatfa ataat^ I 
aar sfiaar afar: arftrftaifa frraai: ii 
affts: awrajci tatai anatom. I 
jatfa araft san: afiram aar arm n 

273. id. 

an aarfa ftjaft arfnai prftsfft ai i 
attaar aa mato na fagifa ana II 

274. Bhagavad Gitd, 8,14. 
aramftai: aaft at at aato fawar: i 
naan saw: arft fafajana atfaa: it 

275. Bhagavad Gitd. 
ai^ftaarfaafamaftaaraftTaairaraa aai fra: I 
aa: fwfttanaftaft aft aar aatajjBfafamat aft^ 
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276. Shrimad Bh&gavata 9, 4,18- 

20 . 

33 4 TT fWITl rf'T-TRR’TTf*! 4yi«MUil333!l4 I 

g^fsnFrepjsrfa wt 35>i(99T3393ts)f33ff5 i 
mni * Mtgwflwtol 69<ra39t inut ngfft ii 
TT^t «6 $395333396 ftj6 56$3n3t6l3*34 i 
cm 9 5 t< 4 *g ^wtrwrqr 99ra933in;si3r99t eft: n 

277. Angirasa daiva mimdnsa, 
sutra 12. 

3331391 f39»i9 ! 33iif-(i3i ttmfam i 

278. Shrimad Bhdgavata 11, 3,31. 
393 * 31 : 39339*59 fam^ir dig i 

iw 3(93593 wt ftsfgrjafit sgn n 

279. Shrimad Bhdgavata 11,3,32. 

*r«<«r-5 i 

•iNfH 9369 934*9 fa? 5T:11 

280. Shrimad Bhdgavata. 

9*<t4s *: 934533353993 * 9 : 3 : i 
<pipj 999 * 91 * 9*49 91535399 : ii 

281. BhagavadGitd 6,29. 

3i3g35993<93*( n^giiift 9iss*9f*3 i 

fu4 9(93931*91 tnV 3395319: n 

282. Gaudapadiya kdrika, 39. 

•rewitft I 339 5591: i 

9tft5l ft*9ft *3935*4 H 

283. Bhagavad Gitd, V, 22. 

4 ft bw^«it 9tm 5:399459 5* 4 I 

* 333 * 39 ^ 1 : 6*4* 9 4j 3*4 j*: |i 

284. Advaya Taraka Upanishad. 

wnimI 45*(9*i 4 ftyj***! I 

6*3*1 <fr>tPi0N 3*53 9433199;: af4: ii 

3*39(993393399: (33(931: i 

^4 9rh!Ui*9*i 4 5*;f3*9f9'ft94 II 
*j3F99*9*9953: wig. w?nfwm I 
*3*335ef33(f9*335 jjWiwfttfM II 
3343 ft *33 3343 933 3ft: l 
33^3 933 ftm 33ft 93i9*sg 11 
33^3 <m V3i 33^3 <rt 3331 
33313133431 ^ 333ig 333 d 33 : 113 ft 1 


285. Shiva Samhitd 3,11. 

nftfl&lft fwi 3333 WH? 3 T.I 
91*993 931693 331(31413^3(35:^31 II 

286. id. 3,12. 

33 ' « 3 l »3 9*49 4 4 ft 3 f!J 3 T 3 ft I 
*lft 51*49 ( 3313133 331 : 3 SH 33 T 33 : II 

287. id. 3,13-14. 

33: (331 <J59?93 *J9?6 3 31413: I 
9^*33 33331 3331 3T393g 3*4: 94**4 II 

333FT33: 3*4 9T*94 3333333: I 
53935 6**33 3363333-333 3 33 <ftg II 

288. Garudapurdna. 

»I333g4lffti 3 333134 351*4 I 
33333133 HTClt *1333331 111 33 l II 

289. Matsya and Kurma Purdnas, 
quoted also in Yoga Sdra Sangraha 
13. 

iftift 3 ftftit *6 iftft*: «ift3 33 3 1 
giil3tss33IM>(l 34333 34353333(333: II 
3333 31333 g*f 3lt334~N33393393 I 
giftift 33fft33 36*3 33333 3334336 II 

290. Shiva Samhitd 5,15. 

939 ? 313*4 **4 553 <33633333; 1 

33(4333*3: 'Sst <33331*1 * 353333 : II 

291. Shiva Samhitd. 

3*3(33336 g33*5*( *93p339( jug**:: I 
«<ft 3333ft*4* 3*33(1 *1*131333**: II 

3331:3336 66 3 n 66 sftft* 3 r: 1 
3*53^36 35*3434 *331**4 55*1*33: II 
*15311*4 *4f333f<l<IW 3333i: 335 I 
3*313133(3336 33 *39*<3| 3*131 935 II 

292. id. 

« 3 jfg: 3331513:: 53333356 (33*5:1 
3*333: 3333945 33333*3! 333*3 3(333: II 
3313*1(4* 3*6l634 56*6 319: I 
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293. id. 

fw9j(*«4 *9itl9( tfonft i 

wrt 391391 : wtm 91991949 n 
*pt nw 931*13 99913159399 ;: i 
<il<i[wu«<in% *m»q«tifaiim: u 
W faf^: tW’fftfRTHtftti: i 
99*4 4194 tin *J9f99 Htfn: u 


299. Shiva Samhitd 5,3-5. 
=n 0 ircqnft **i ww 03*993 t 
91 * 39199919 if 9 fi^qf-npn: n 
f»i * 1*9 urn < 119 ' ir 919*499: i 
fiftini q^isxfti fit «iW 4*39913 t 
ttl 4)99 33319 i 

9 >re 9 i *4 4 ** 91 :— 


294. Shiva Samhita 5,23-27. 

9*4*: *ft99l9ft i 

*tifnt>«9i*nil9i9 ftiiti9 Httisa: it 

939l99Hnil 4 h<ihi 0 4944*39: t 

fww gft^tl *191 3R1I9T99: II 

wftfifl 4*9*t 91919 94391*4399: wt 1 
gffttt 9<f9lfl 9 9n4s: 4*993: II 
Tiraft^tTtramft ^999399:1 
993flf4999R mwtftrftfffcj: 11 
itfqqmn *9; 9*41939 9199; 1 
ftf*1399i3l4: 6434*39 919 4991 I 
999t9Tf'm<1 9 919 9r9t 433I99H II 

295. M&rkandeya Pur&na 41,8-9. 

4tf9 9*t f**4j 9191913*3 9 I 

9gt 3 9991 9ft *491391*49394 It 
99 4*19 993*3 919% 99ft: I 
993% *1% 9tf% *91315 l| 


300. Shiva Samhitd 5, 6-8. 

99lt 39lftf9tW 991 *W*9t fl9ft: I 
99(991314*991 *ftf9p39ftn: II 
t99> t*lt 991 9Rt 319 r>9lftf^Jig 9 I 
919lf9im9lft9I9!9HI99?19! II 
9t( 9ttl99i f*5( tlqfa ftft-llft 9 I 

9*9*4 9 j4 4**9T 999^91 3f4W9t: II 

301. Shiva Samhitd 5,12-13. 

994 999 91^91 9 % 99 39913 1 
ftflftfa 9T9t99ini 4*9119% II 

f*9339 9*3199 9 9% 999%3 I 
W*R4<*R9I9991 339 9 991199ft II 
9% 9f99! f«F9T *1994 »99ft91ti: II 


302. Yoga Darshana 1,30.' 

5 jf99t9T99ft99t9lf9 U-nf'l^n Nil I 


296. Markandeya Purana 41,11- 

12 . 

ftft 991^99 91 99* 9199^9 9t 1 
Wl fli 4*9^’ 91 9nBf999r9:ttlK9: II 
3 % 9 g-nrri 9(4<i9: raft^rro: i 

lR939J9I?jf9999I 9% 99lf99! II 

297. Markandeya Purdna 41,13- 
15. 

99 : ^ 9 ft 9199 (p 4 f 3-91 99irpt: I 
3 It 0 l 4 ft <133339 9991 Cljft: 3331 II 
9 I 9 T 9 I 9 fpikl g 991914 ft 91*11 I 
931919 9 g<ft 9913 591914 ft 9 * 9*1 II 
9199919 : rre f! 9 t 44 tuft* 99991 I 
919 : J 9 : 9 ft 9139 91959 339 93 % It 

298. Shiva Samhitd 3,40-42. 

ft % 9 19314 m*tt ft^rwif I 

**i f95g< oft? g*t i>,=9i9(9t u (*ftft.« 0 

ftratlR991!j ft 19 93119939993 I 
91994199 f99|jt'. 59139991 933 « 

9ft: 991 99 : fftt 3t9ftnw393 I 
9^ll9 93 9t»fl ft99ft 9919tt U 


303. Yoga Darshana 1, 31. 

304. Yoga Vasishtha. 

ItnfttTfl999199 999fft 3f3 91991! I 
3f3r9t3r«9I913n94t ftftt 99! II 

305. Shiva Samhitd 3,36-38. 

*tnsi 99 991 ifttfqj mini urn *53 1 
9^ft 99TJ 919! Hit ^9lf93l39>3 II 
% f<9t 9919 913993991^93 I 
9991999399 9199 919191993 II 
<ft9lfliri9H9m 9*19119 4 * 9 l 4**3 I 
993*19 91519 9trft 394491ft 4*4973 II 

306. Trish. Brah. Up. 56-57. 

4*9*4 fttftt*9i9 939193939931 
ftflui ft*3T939*9git 9a*93l3 II 
ft 4*9**131 a 9*t 99-1-9-1 1 3 I 
99tlt *93919t 3 9f*93 31*95959913 II 
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307. Yoga Chudamani Up. 1,14. 
5^ tersat arf: marft: aa umq i 

308. Trish. Brah. Up. 58-59. 
asmis a-parat fma asi*>j<jiq I 

wot? ft faint a ftatat a i 
5*^4 afitf 4 iwi =»rfvrft»T% ii 

309. Trish. Brdh. Up. 60-62. 

an an; CT^rf ^fTOr%w: I 
nf <ts fww mwifa ^«rr«r«rr II 
»itj ant 4)?: *w fitntma i 
a-at a w amt an vtafa sift nr u 
nratfaasasft akita faai Hft I 

310. Yoga Chuddmani Up. 27-28. 

nitwit uasnta aalsnaift I 
arorntannifwntsat nlnt a ftsft II 
aromtam ntit.onaM a waft i 
aianfiTOarnfiat asmnra ms n 

311. Trish. Brdh. Up. 62-65. 

aiahi jnasit rant aTnftansnWn: i 
ngafftanr m arpit fttrsit far n 
aarestsiiaTi ngtmtft a faiaai: I 
ifai: asqin? g faa4a H?r Rant n 
gala aartna nwms<n am i 
arnsirsta asm ntftaai aTfnsr nat n 
tjfisr gramra arawti njftmii i 

312. Shiva Samhitd 5,77. 

Bur matam oht ajisft nnat mr I 
nftnq aNtftatar ni»f4t alwiftari it 

313. Shiva Samhitd 5,78. 
fat aifmftn ft'wrfssm ftwm I 
ma tamrfft gajaasqftsit ll 

314. Shiva Samhitd. 

an w^w auatW aatlftnq I 
s^itaan ata aqatmafsaiq ll 


315. Trish. Brdh. Up. 67-76. 

a?=wi i 

a^qw-4 ftaar mat 5pn gsftftst n 
an^prttatsjt a', 3 s«fnsftsl i 
to sit fans ataft^mraaiareqii 
tvn<l HWSTsft ^ ftSTWHfflT^ft: I 
gat a 3a roi: «»ftt fiat ll 
jn nqftnat nsqTcraaTqisiTSfn: i 
ftipji atftaax awmmnqaiafm n 
apnrft gftsfm a I HTft aiftl fiat II 
Sis: issisiat: nrintwi aft i 
qataaiftaftarnl mart? rqftait It 
nstntwaafn 'n^rssFfm i 
Wlqst 5 SI Hlfl qTJ^nSfqTTTST ll 

asatrgnl arm a atftiafl t 
imTOs-^sTwr: nfnsr: asqifasT: n 
najar ml wn atpm asm straw: I 
tiffHftmrtfu S'jsn: avm sraa: ii 
gftara as aiaaft g'jsujsn: qnfsmr. i 
anr 5 ?mns?t as-ar: pj<ma faswww ll 

316. TrishikhiBrdhmana 
Upanishad. 

m ataatfl njfr ftyai ags; aft I 
gaTtagfaralnst gjat a maast ii 

317. id. 

fttsfia'ra: nr atas an ?sts agreaq i 

318. Jabdla Upanishad. 
gmfngfaint: afta am man aaiaa: I 
nsraiat wgt mart ft fsaat aiq n 

319. Sanmohana Tantra. Also 
quoted in the commentary of the 
Shat chakra Nirupanam, 1. 
srsar at gar srnt.gsT aatmfqaft i 
aifaw ft hi ftt aiwsqsftiw ll 

3 Porit aia jaat qfPrarr i 
(fttfarct anfal qiftqltmraar it 
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320. Trishikhi Brahmana Up. 77- 
79. 

nramtnt mw ®ntn <m n i 
am: ijw snnt 4n^nl nnsn: ii 

HTfai ramTitn rai nranf4<n < n: i 

nrnrtffnnn: ij wr ra a wh ii 
lira qranra *5gt ntmima fnnfS n: I 

321. Trishikhi Br&hmana Up. 79- 
87. 

WTnrafnratran frn rafwrram I 
TO*2J?fiif<i n naww iEi fcnram u 
nnmHTfa rain jTfTtnmnn i 
ran: mnnm rail'd ^raffas: ii 
ram: ranNw: nmntirantTfn i 
sqm: Vftftrasit a gyswnnaj'n ft 
ramflmna: n* mra«mf4n nftnm: i 
gnrai aann a ranf4 n ralpm- ft 
ginranra: nramrfn $nip{nn'iniR I 
(raffia nun: aflfir n gn« ftra: ii 
rairarg^n^: nrftfa a finnan I 
nrornrmfHrafl foal sarnargm ft 
rantnl TiTtrTngra4n anrara i 
#rorfc Trctran ram: grit rain 
jjTufifiro sun: ^nfivmffWtan: i 
pet: rant: nan rail Pmfcrat^ ft 
irairan Trtmf? nfnn raj^n; ft 

322. Amrita Nada Up. 35-37. 

»ra rasing namt nrar^nn^ran i 
TTErof nfisnra: nremg: TirfSn: n 
ww(w q«t 3 psntnrann: I 
ramng satn^ nfWTnnann: I 
wnrura qr^ira *ntnl HPtrann: I 

323. Shiva Samhitd 5, 83. 
marmratuflf ntfanrnrrm *-qiii i 
nfragrH mfranrangraJ nsnra ft 

324. Quoted in Kalydna. 

(ft* I 

325. Shiva Samhitd 5, 84-86. 

grafnn grain manHfaarBfag t 
timra nn fra)sfai nfrai nn 4*ra ft 
mnanamT ntfarrat jraflraft ftnrn i 
arm 3^4 T$ ra n: rainftn anrara; II 
n: icftft rat rart gratm! fnnran I 
ran ranm^ft Rifyy i ftt Tq p t i s 4 ii 


326. Shiva Samhitd 5, 98-99. 

fraftmg rata a fii*g?t ranffnan i 
mf4mnf a rani} qftwrararag ft 
raTfnHimfnn an n*4 ratnrennra. I 
nromnt na ftrattsfw 4ft rarftn Ttlraf) It 

327. Shiva Samhitd 5, 104-105. 

raftn q|f4 rant nfiagoRf inn. s 
ranTHrafapEtrami rattan ImuiniH, ft 
nprat nn fn^tsfta raHtrain*: t 
«arnt raWtnraft 4ft nTnnrfira u 

328. Shiva Samhitd 5,106-108. 

nftna.’rata raft nftft nrtfn nfogr *1 
ran nrarateftp ra i ftK-rag irarat ft 
fftrai n nlraitf: jftral'ifaraTRH. t 
rarrarn n*4 niff nT4m4rann ft 
nrapraft^Tni fraftat ra?f nan. i 
nftnftgraf mfn Mint raH nf^ ft 

329. Shiva Samhitd 5, 109. 
g^smpi ran ng$ n*n n4^ t 
ratf4raraTT§ranrn imratTrafrang II 
mfsratra ragffet nTrarnrantfing l 

330. Shiva Samhitd 5,110. 
nran nraf 4nl nrafraf nnftfSrat l 
ran rarontnu wmsi ?i4n n 

331. Shiva Samhitd 5, 111. 

fra;: fnranft n*rra4 nrfrai nn 4w I 
rarffnn ran «raf gmtnW ratft n: ft 
ynp4 nvt rarax 4 ramaf f4«nn>ff(n t 

332. Shiva Samhitd 5,112. 

ran rnnfitf ran ftnrarffnn nfn t 
grijft^TTft: mrat n4g ft 

333. id. 3, 2. 

nrait raift n4n ntrarfnr^pn t 
ntraffnraifins: raraitrarTtgn: ft 

334. Shiva Samhitd 5,116. 

TnranRftnn vi' ffg^ ran n«ng i 
gtran Tiftff n l rai ra T T fg nH. il 
rasnnitsfra (rafts* nufraft nrfn4rar t 
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335. Shiva Samhitd 5,117. 

wmi r I 

Pftor m f' i -i i ^ n PukivI Rdat ii 
Rjiftr Prwpa rttwt fa^fra I 

336. Shiva Samhitd 5,118. 

n ptr4 fatal <6<ft <t^t i 

aqt tori 5«fai arorl tto rto: it 

337. Shiva Samhitd 5,125. 

gfat firw ftnf «?rt gfasm: i 
'ntra<nS<9 <646£t <nW <nf* to* II 

338. Shiva Samhitd 5,122-123. 

w*m' wjfrto atiNa fern*. I 
5*14 <wtivn: Rnjt <*ro atfaft >• 
sniii^W ftRfaaa^ t- 
Sara TwNtsi wro anriftfa II 
to ^at <rt fra: totoij afrw i 
faRifaro <rrt faf* aw* <ro aftpt: Ir 

339. Shiva Samhitd 5,138. 

at n t mf ' T* aPs <ra^af ttrpr l, 

<6m to 46$ Pws <6nf<pa%: » 
ngf^KTRrm^wre «aafararo 

340. id. 5,139-41. 

a; *tlfa tot taraaTimapT lilft^ i> 
tfo T TO* n 

n fata: tot <641 wtr faTtRa-TOTt. r 
(r;t arrlfa ifwl’ nfirappppptg n 
wiwipwi ar roVTOfanw : I 
6a4t aro! aw R<f aro TOigm: ii- 

341. id. 5,146. 
aTOa<Traro<t a?ta" a: w w i'6: | 
troTOrct aaaafprt arRiPtfa aftait ii 

342. Shiva Samhitd 5,146-149. 

nrotmf'WTfl wftaftsRwa' I an i 
<64t a w n fepm a; : aflaaT tot aa<rq i> 

fit'll t4 TPTTfTlTt«i afa^ TORTt I 

WiMtoi^ ftfaroft fftfta it H 

343. Shiva Samhitd 5,150. 

*ra aigg6 «wn! <iCla»a. i 
atfta in mh i r t <pi Rftar ft«r«rn.« 


344. SanmohanaTantra. 

pyw ir ffi a a^f itCnl wa* i 
TO?f aife arfo tu a aTK ic fai tr: ii 
s^af a aaratat «nRirefirero?i: 1 
a aaTTatTO wsflfa atfroroai it 
arofl g a^ol ^ <rg thi =r froa6 I 

345. Bhuta Shuddhi; quoted in 
Shat-chakra—Nirupanam, comm, 
on 40. 

aat ft «RTfafrr qfat r sf l ft it ftj&n: i 
TO-flyia T aw t arotaga^a: »■ 

346. Shiva Samhitd 5, 186-187. 

to 3^4 a6aw. I 

wanTOn-ara atir ftsfii jCtoh. n 
%anr4 tor arfr atari aa ftsfii i 
Rfareatsfaroil a waif?ftaf*a: u 

347. Shiva Samhitd 5,189. 
aar4 'ft i«r^m h 4 fourTarwIt fafaq4at: i 
<641 ptTOfwiW^t^ft'Tt 41afa ii 

348. id. 5,190. 

f4 a jf4a< T «RTSq«T9tt 7CWl I 

art RarfaTmta <641 faaaai s4^ ii 

349. id. 5,191. 
farroTO tar4 aaftwiri atg i 
arp fafRRnTR<4 <6fnat aafa arft, II 

350. id. 5,192-193. 

TfWTj[f«a<ft^ PltTOH I 

ft'ipma j?i fTOTO «6<it ii 
to fuaftpft qiRsro <nft satifw i 
a^r Rgftvrr €ft?fka <mmaf4 H 

351. Shiva Samhitd. 

352. id. 

rt ^<6 ('•UMo Mfwai i 
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Absolute chalice, 72-73 
Abstinences, 91-92 
of Hatha yoga, 33-34 
results, 37-38 
Achieved mantras, 98 
Action, 107 

reintegration through, 115-116 
Adolescent, 17 
Air bath, 35 

Altar, jeweled, center of, 150 
Ananda, 95 
Ancient chronicles, 22 
Angas 

of Hatha yoga, 32 
of Raja yoga, 91-96 
Animism, 8 

Aperture, principial, 149 
Arch contraction, 56-57 
Arch gesture, 55-56 
Arteries of subtle body, 141-142 
Asanas, 40-41 
Asmita, 95-96 
Asparsha yoga, 125-126 
Attainment, 38-39 
physical, 153-155 
posture of, 42-44,93 
spiritual, 160-161 
subsidiary, 155-160 
Auspicious posture, 46 
Austerity, 36,38 
Average seeker, 131 

Bandhas, 52-54 


Bee breath control, 79-80 
Beejapa, 101 

Bellows breath control, 78-79 
Belly, shaking of, 64-65 
Bhacchos, 10 
Bhagavad Gita, 27 
Bhairava, 9 
Bhakti yoga, 121-124 
Black-bee, 62 
Body 

perfections, 155 
postures, 40-51 
straightening, 93 
subtle, 139-152 
Bowels, washing of, 65-66 
Bow posture, 49 

Breath control, 71-72, 93-94,103 
degrees, 73-74 

location, rhythm, and timing, 73 
and muscular contractions, 75 
number of, 81-82 
place and conditions for, 82 
puraka, rechaka, kumbhaka, 
72-73 

qualifications for, 81 
results of, 82-83 
types, 75-80 
Breathing bellows, 70 

Calendar, observance of, 103 
Causal forms, 149-150 
Celestial bath, 35 
Centers of subtle body, 144-152 
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Chakras, 25 

of subtle body, 144-152 
Chalice, 72-73 
Chastity, 5, 34,38 
Circumambulatoryjapa, 102 
Circumstantial japa, 99 
Cleansing 

of digestive tracts, 70 
of nose, 67-68 
of stomach, 66-67 
Cock posture, 50-51 
Cold-maker breath control, 77-78 
Comfortable posture, 51 
Command, center of, 147-151 
Concentrated state, 152 
Concentration, 34, 86, 94,103,107 
Conduct, ways of, 103 
Conflicts, yoga and age of, 1-7 
Confusion, state of, 152 
Conscious identification, 21 
Contemplation, 86-88,94,105 
Contentment, 36, 38 
Contractions 
muscular, 52-54 
root, 52-53, 93 

Control of vital energies, 17-18 
Conviction, lack, as obstacle to 
yoga, 135 

Cooling breath control, 78 
Corpse posture, 49-50 
Countries, divine, search for, 103 
Cow-keeping posture, 46 
Cow muzzle posture, 47 

Daily japa, 99 
Dalliance, center of, 147 
Dance, 15,16 
Darshanas, 23 

Degrees, breath control, 73-74 
Deities, contemplation themes, 
87-88 

Desired results, japa of, 99 
Devotion, 102 
Dharma Shastras, 22 
Difficulty, material, as obstacle to 
yoga, 135 


Digestive tracts, cleansing of, 70 
Dionysos, 9-10 
Direction, purity of, 36 
Disappearance of visible forms, 
119-120 

Dispersion, state of, 151-152 
Divine countries, search for, 103 
Divine state, and sexual act, 16 
Divinity, constant thought of, 37, 
39 

Drawing-back posture, 47 

Earthly bath, 35 
Elephant act, 69-70 
Enemy mantras, 98 
Energies, vital, 142-143 
control of, 17-18 
Entering unmanifest stage, 120 
Enthusiasm, lack, as obstacle to 
yoga, 135 
Epics, 22 

Eternal wisdom, 22 
Eyes, fixing with, 68-69 

Fearful posture, 47 
Feeble seeker, 131 
Feet, worship of, 122 
Fiery bath, 35 
Fire offering, 104 
Fish posture, 50 
Fixing with eyes, 68-69 
Floating breath control, 80 
Flying contraction, 54 
Food, rules relating to, 132-133 
Forbidden japa, 99 
Forms, causal, 149 
Freedom from leanings toward 
world, 119 
Friend, to be a, 122 

Gestures, 54-62,103 
Giver-of-happiness gesture, 61 
Good-will, 118 
Great abstinence, 34 
Great perforation, gesture of, 57 
Great purity, center of, 147 
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Great teacher Matsyendra, posture 
of, 50 

Guide, and initiation, 129-131 

Hatha yoga, 3, 23, 27 
abstinences, 33-34 
breath control, 71-72 
object and method, 31-32 
observances, 35-37 
postures, 40-51 
Sanskrit treatises, 167 
steps, 32 
Head posture, 48 
Hearing of inner sound, 107-109 
Hermetic formulae, reintegration 
through, 97-107 
Hero posture, 51 
Hidden limb, posture of, 49 
Hindu philosophy, and yoga, 23-24 
Holding the breath, 72 
Homosexuals, 17 

Ideas, as obstacle to yoga, 135-136 
Identification, 88-89,94-96,105 
and yoga, 18-20 

Ill health, as obstacle to yoga, 135 
Imperfect stability, state of, 152 
In-breathing, 72 
Incarnation of Shiva, 14-15 
Initiation, and guide, 129-131 
Inner fixing, 68 

Inner sound, hearing of, 107-109 
Instigator-of-energy gesture, 61 
Instrumental mantras, 98 
Intermediate fixing, 68-69 
Inverted instrument gesture, 59 
Invisible gesture, 61 
Inward chalice, 72 
Inward purity, 36 
Irregular life, as obstacle to yoga, 
135 

Ishvara Pranidhana, 37 
Itihasas, 22 

Japa, 4, 6,99-102 


Jeweled altar, center of, 150 
Jnana yoga, 27,117 

knowledge stages, 118-120 

Kali, 3,15 

Karma yoga, 115-116 
Karttikeya, 17 

Knots of subtle body, 144-152 
Knowledge 

as obstacle to yoga, 135-136 
reintegration through, 117-120 
Krishna, 4 
Kumbhaka, 72-73 
Kundalini yoga, 125 

Lack of conviction, as obstacle to 
yoga, 135 

Lack of enthusiasm, as obstacle to 
yoga, 135 

Laya yoga, 27,106-107 
forms, 107 
steps, 107-109 

Laziness, as obstacle to yoga, 135 
Liberated posture, 46 
Life, irregular, as obstacle to yoga, 
135 

Lion posture, 46-47 
Listening, 122 

Living, rules relating to mode of, 
132-133 

Location, breath control, 73 
Lord of sleep, reintegration into, 
110-111 
Lotus 

of navel, 145-146 
posture, 44-45 
of subtle body, 144-152 
of thousand petals, 150-151 
Love 

reintegration through, 121-124 
steps, 122-23 

transcendent, way of, 123-124 
Luminous contemplation, 87 

Maha kala, 15 
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Maheshvara, 9 
Mantras, 4,98-99 
Mantra yoga, 4,27, 97-102 
Sanskrit treatises, 168-1 69 
steps, 102-105 
Material contemplation, 87 
Matsyendra, posture of great 
teacher, 50 
Meditation, 122 
Mental bath, 36 
Mental japa, 101-102 
Mergence, reintegration by, 
106-109 
Mime, 15 
Mind 

center, 149 
states of, 151-152 
subtlety of, 118-119 
Moral codes, 22 
Motionless state, 152 
Moving-in-the-void gesture, 58-59 
Moving japa, 100 
Mudras, 54-62 
Muscular contractions, 52-54 
and breath control, 75 
Music, 16 

Navel, lotus of, 145-146 
Net-holding contraction, 53 
Niyamas of Hatha yoga, 35-37 
Non-possession, 34,38 
Non-stealing, 34,38 
Non-utteredjapa, 102 
Non-violence, 33,37 
Nose, cleansing of, 67-68 

Obeisance, 122 
Observances, 92 
of calendar, 103 
of Hatha yoga, 35-37 
results of, 38-39 
Obstacles to yoga, 134-136 
Offerings, 104 
center of, 149 
Out-breathing, 72 


Outer fixing, 68 
Outward chalice, 72 

Passionate attachment, way of, 123 
Peacock posture, 50 
Penance, japa of, 100 
Perception of reality, 119 
Perfections, bodily, 155 
Perforation, gesture of great, 57 
Petals, lotus of thousand, 150-151 
Phallus, 16 
Physical action, 107 
Physical attainments, 153-155 
Piercing-of-the-sun breath control, 
77 

Place 

for breath control, 82 
purity of, 36 

Postures, 40-41, 93,102-103 
description of, 42-51 
and effects, 162-166 
practice of, 41-42 
Praise, singing, 122 
Pranayama, 71-72 
Principial aperture, 149 
Procreation, 16 
Prosperity, posture of, 46 
Puraka, 72 
Puranas, 13, 22 
Purificatory acts, 63-70 
Purity, 35-36,38,102 

Qualifications for breath control, 

81 

Raised tortoise posture, 51 
Rajadhiraja yoga, 27 
Raja yoga, 3, 27 
aims, 90-91 
method, 91 
Sanskrit treatises, 168 
steps, 91-96 
Ram, 4 
Ramayana, 15 
Rang, 4 
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Reality, perception of, 119 
Rechaka, 72 
Reflexion, 118 
Reintegration 
into lord of sleep, 110-111 
by mergence, 106-109 
posture of, 46 
royal way of, 90-96 
through action, 115-116 
through hermetic formulae, 
97-107 

through knowledge, 117-120 
through love, 121-124 
through strength, 31-39 
Religions 
as fetters, 3 
and yoga, 8-12 
Renunciation, 92 
Repetition, 105 
Rhakti yoga, 121-124 
Rhythm, breath control, 73 
Rising breath control, 79 
Ritual sacrifice, 104 
Ritual worship, 104-105,122 
Root center of subtle body, 

144-145 

Root contraction, 52-53,93 
Royal way of reintegration, 90-96 
Rune bath, 35 

Sacrifice, ritual, 104 
Samadhi, 20 

Sammohana tantra yoga, 27 
Samyamana, 20 
Samyoga, 20 

Sanskrit treatises on yoga, 167-169 
Santosha, 36 
Saucha, 35-36 

Search for divine countries, 103 
Seekers, 131 

Self, vision of light of, 109 
Self-development, 37,39 
Self-surrender, 122-123 
Senses, withdrawal from external 
objects, 84-85 

Sexual act, and divine state, 16 


Shaivism, 9-11 

Shaking of the belly, 64-65 

Shakti, 17 

Shambhu, 9 

Shankara, 9 

Shiva, 9 

incarnation of, 14-15 
nature of, 15-17 
Shiva Samhita, 21 
Shiva yoga, 27,110-111 
Siddhis, 153-61 
Sight, 93 
Silence, 92 
Singing praise, 122 
Six acts, 63-70 
Six-faced gesture, 79 
Skanda, 17 
Slave, to be a, 122 
Sleep, reintegration into lord of, 
110-111 
Solid bath, 35 
Solitude, 92 
Space, and Shiva, 15 
Spiritual attainments, 160-161 
Stability 

imperfect, state of, 152 
lack, as obstacle to yoga, 136 
States of mind, 151-152 
Stomach, cleansing of, 66-67 
Straightening of body, 93 
Structure of subtle body, 140-141 
Stupefied breathing, 72-73 
Stupidity, state of, 152 
Subsidiary attainments, 155-160 
Subtle action, 107 
Subtle body, 139-140 
arteries, 141-142 
centers, 144-150 
states of mind, 151-152 
structure, 140-141 
vital energies, 142-143 
Subtle contemplation, 87 
Subtlety of mind, 118-119 
Success, lack, as obstacle to yoga, 
136 

Superior seeker, 131 
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Support-of-the-breath center of 
subtle body, 145 
Supreme seeker, 131 
Svadhyaya, 37 

Tantras, 5, 23, 27 
Tapa, 36 

Techniques of yoga, 7-8 
Thousand petals, lotus of, 150-151 
Thunderbolt, 60-61 
posture of, 47 
Time, 92-93 
and Shiva, 15-16 
Timing, breath control, 73 
Tortoise posture, raised, 51 
Transcendent love, way of, 
123-124 
Treatises 

on magic practices, 22 
on yoga, 167-169 
Truth, 33,38 

Unconscious identification, 21 
Uninterrupted japa, 102 
Unmanifest stage, entering, 120 
Unmoving japa, 100 
Unstruck sound, center of, 146 
Upanishads, 19,23 

Valmiki, 15 
Vedas, 13, 22 
Vichara, 95 

Victorious breath control, 77 
Vishnu, 14 

Visible forms, disappearance of, 
119-20 

Vision of light of self, 109 
Vital energies, 142-43 
controlling, 17-18 
Vitarka, 95 
Voiced japa, 100 

Wandering-on-the-earth, 61-62 
Washing of the bowels, 65-66 
Water offering, 104 
Watery bath, 35 


Way of passionate attachment, 123 
Way of transcendent love, 123-124 
Ways of conduct, 103 
Whispered japa, 101 
With-and-against breath control, 
76-77 

Withdrawal, 94,107 
of senses from external objects, 
84-85 

World, freedom from leanings 
toward, 119 
Worship 
of feet, 122 
ritual, 104-105,122 

Yamas of Hatha yoga, 33-34 
Yoga 

and age of conflicts, 1-7 
in controlling vital energies, 
17-18 
forms, 27 

Hatha, see Hatha yoga 
and Hindu philosophy, 23-24 
historical sources, 13-14 
identification method, 18-20 
Jnana, 27,117,118-120 
Karma, 115-116 
Kundalini, 125 
Laya, see Laya yoga 
Mantra, see Mantra yoga 
meaning of word, 20-22 
method, 24-27 
obstacles to, 134-136 
Raja, see Raja yoga 
Rajadhiraja, 27 
Rhakti, 121-124 
Sanskrit treatises on, 167-169 
Sammohana tantra, 27 
Shiva, 27,110-111 
sources, 8-14 
techniques, 7-8 
texts, 22-23 

Yoga Sara Sangraha, 26-27 
Yoni gesture, 59 
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